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PREFACE 


Intimately connected as it was with the Sufic, and many 
other religious and intellectual movements in Mediaeval Persia, 
Ismaihsm forms a very important, although an extremely 
difficult, problem for research. The repeated and severe 
persecutions, to which the sect was periodically subjected, not 
only made the literary activity of the Ismailis practically 
impossible, but also resulted in an almost total destruction of their 
earlier religious literature, very little of which now remains. 
Although the student can on many occasions notice obvious 
traces of Ismaih influence in the different phenomena of the 
intellectual evolution of Persia, he can never, or, at best, very 
rarely find reliable and authentic documents to establish the 
connection as an indisputable fact. 

The accounts of the earlier historians and heresiologists 
are usually of very limited value. Rarely are their opinions 
based on genuine original documents ; and even when such 
documents were available, the author’s religious prejudices or 
political animosity invariably prevented him from taking an 
impartial attitude.^ For this very reason one of the most 
important problems of research in the Mediaeval culture of 
Persia is to discover, and, when discovered, to make easily 
accessible, genuine original works dealing with the doctrine of 
Persian Ismailism. 

Very few works of this kind have, so far, found their way 
into Western libraries, and from them to the press. Mo5t of 
those that have are works of Nasiri EJbusraw. They represent 
the earlier phase of the doctrine, prevailing under the Fatimids 
of Egypt. The doctrine of the Nizari branch which is more 
important from the point of view of the later evolution of 
Persian thought, is much less known. Such isolated documents 
as are available demand corroboration and a careful verification 
of the statements contained in them. 

The task of searching for such documents is very difficult, 
requiring great energy, persistence, patience, expense, much 
time, and, above all, good luck. Moreover, even when a hitherto 
unknown work is found, the discovery may not be of any great 
help, for in the great majority of cases copies of such works are 
very poor, full of mistakes and perversions of the text. Further- 
more, even when such a work is found, and, after all, corrected 


1 As, for instance in the case of Ata Malik Juwayni, the author of 
ihBTaWtkhiJaMn-gusM, or of Rashiclu’d-dm, the author of the Jdmi^uH- 
tawdrlkh. 
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and brought into a tolerably satisfactory form, the student is 
confronted with yet another difficulty, namely, that of finding a 
publisher for his work ; since it is quite obvious that Tsmaili 
treatises owing to their special and limited appeal cannot have 
a large sale. 

Persian literature includes some of the greatest master- 
pieces not only of Islamic but also of the world’s literary in- 
heritance, both as to form and substance. Students accustomed 
to these high standards may read the mediaeval Ismaili works 
with feelings of some disappointment. They must appear 
amateurish, unskilled, unpolished, rustic, unsystematic and 
styhstically imperfect. The very devotion and high religious 
exaltation breathing from their pages at times detract from their 
force and value impelling their authors to adopt a rather strained 
interpiretation of certain verses of the Coran and of Ij^adiths, little 
convincing to non-Ismailis, and occasionally even in conflict 
with Arabic grammar. We may not admire all this, but the 
peculiar psychological, social, and spiritual conditions in which 
these works were composed must be taken into account. It 
must be obvious that the severely persecuted community of the 
Ismailis in Mediaeval Persia could not produce a large bofly of 
highly trained theologians such as were available to the ortliodox 
majority, who enjoyed the patronage of the authorities. It 
seems rather remarkable that there were any men of learning 
found amongst them. It is quite possible that many of these 
authors fully realised their limited quahfieations for literar\' 
work, and it must have been their devotion and sense of duty 
alone which gave them the courage to embark on c*()m]>iling 
their w^orks for the enlightenment of their loss advanced co- 
religionists. 

The Kaldmi Pn, which is edited and translated in this 
volume, possesses all the imperfections mentioned above, 
together with the usual corruptions of the original text whicdi 
inevitably occur in the works ivhich are ro])eatcdly copied. 
Notwithstanding all these draw’-backs the Kaldvu Fir is of 
outstanding imx)ortance to the student as it gives the fullest 
knowm account of the Nizari doctrine in its ])urc]y redigious 
aspect. With the aid of such other treatises as liavc up to 
date been XDublished we can now form an id(‘a, has(‘d on firsf. 
hand information, of the doctrine w’hich w%as ])reached by tlu^ 
Ismailis of Alamut, We have no longer to depend upon the 
entirely fanciful and thoroughly adulterated accounts of their 
doctrine as given by their enemies, — and this, undoubtedly, is 
a considerable step forward. 

Every student of the history and religious (^volution of 
Persia will join us in our feelings of gratitude to thc^ I^resident- 
and members of the Executive Committee of the Islamic Reseandi 
Association, who, realising the importanceof the subject, found the 
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necessary funds for this work to be published, as well as several 
others. Two of these belong to an early period, namely Haft- 
bdbi Bdbd Sayyid-Tid (end of the Xllth c.) and the Matlubu'l- 
mu’minm. The latter is supposed to be a work by Nasiru’d- 
din Tusi (first half of the Xlllth e.).^ Another work, which 
the Association has published, dates from the middle of the 
Safawid period (first half of the XVIIth c.), namely the Diwdn 
of an Tsmaili poet, Imam-Quli of Dizbad, surnamed Kbaki 
IQiurasani- ; and, ultimately, a modem wovk^ Risdla dar Tpaqtqati 
din, by Shihabu’d-din Shah, which reflects the developments of 
the later period. 

Though there are some more JSTizari works known, this 
small collection represents fairly fully some of the different 
currents in the evolution of the Xizari doctrine. It will un- 
doubtedly help to the better understanding of this most 
important movement, which for centuries has always been so 
badly misunderstood.^ 

In conclusion I have to thank all my friends who have in 
one way or other helped me in bringing to completion this work, 
Ismaihs just as well as non-Ismailis, and especially the President 
of the Association, Mr. Ali Mahomed Mecklai, and the 
Secretary, Mr. Asaf A. A. Fyzee, whose friendly collaboration 
has been of great value. 

W. IVANOW. 

The \6th June, 1934. 

Bombay. 


1 Published both in. one volume, Xo. 2 of the series. Bombay, 1933. 

2 No. 1 of the same series, also Bombay, 1933. 

3 Edited from an autograph copy, as No. 3 in the same series, with 
an English translation (1933). 
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INTRODUCTION. 


L The Author op the Treatise, and the Date 
OP Composition. 

1. The Author is not Ndsiri Khusraw. 

The title of the work here edited and translated, the Kaldmi 
Fir} and even more explicitly, the Haft-hdhi Sayyid Ndsir, as 
the treatise is also called, implies the fact that the author is 
the famous Persian poet, moralist, traveller, philosopher, and 
the well-known Ismaili missionary, Shah ^ Say 3 dd ^ Nasir, or, 
really, Abu Mu 'in Nasir b. Khusraw Qubadiyani, who was born 
in 394/1004,^ in the small town of QubMiyan, on the Oxus 
river,® and died, most probably, ca. 480/1087.® That he was 

1 The term Pir is used by the Mzaris of Persia, Central Asia, and 
India as an equivalent of the term hujjat (in its Nizari meaning). Very 
rarely this term is applied to some Ismaili saints who are not considered 
as Imjjats. This term is obviously derived from Sufic, or rather darwish 
terminology, and sometimes is used in its original sense by the Ismailis, 
too, especially in Central Asia. How old this practice is, is difficult to 
find, but it may have been in existence already in Middle Ages, when it 
was introduced by the Nizari missionaries in India. Cf. the heading of 
the list of hujjatSf published in the “ Ismailitica ” {Memoirs of the Asiatic 
Society of Bengal, 1922, p. 66), where this term is also used in the sense 
of hujjat, 

2 The honorary title Shdh is also of Sufic, or rather of darwish origin. 
It apparently came into general use about the beginning or middle of the 
IX/XVth c. According to Dawlatshah Samarqandi, this title was already 
added to the name of Nasiri Khusraw in Badakhshan in his tune, i.e. the 
end of the IX/XVth c. See his Tadhkiratu'sh-shu^ard\ ed. Browne, 
1901, p. 64. Normally the title Shdh is added by Ismailis only to the 
names of their Imams, rarely to those of the other saints. 

‘'i Nizaris of India and Central Asia firmly believe that Nasiri Kbusraw 
was a Sayyid, i.e. a descendant of *Ali, through the Ithna-'ashari Imam 
Musa Kazim. In all his known genuine works there is no indication of 
this, and, in fact, it appears only in the pseudo -autobiography which is 
often referred to here, and which most probably was compiled in some 
Ithna-‘ashari circles not earlier than in the X/XVIth c. In some 
tadhhiras he is called ‘Alawi, but obviously in the sense of being the 
follower of the ‘Alids, i.e. a Shifite. As 1 have already suggested 
in my “ Guide to Ismaili Literature ” (London, 1933), j). 89, it seems most 
probable that his being a Sayyid was due to an error, — Sayyid Ndsir for 
Sayyid -N a NAsir. As all high dignitaries of the Fatimid time he probably 
had the right to the title Sayyid-nH, and the contraction of these tv^o 
similarly soxmding syllables probably led to his being generally called 
Sayyid, without — nd. 

4 See Browne, Lit. Hist, of Persia,” vol. II, p. 226. 

5 This is mentioned not only in the Safar-ndma, but also in his 
JDUvdn, cf. Browne, “Lit. Hist, of Persia”, vol. II, p. 221, and the JOtwdn, 
Tehran, 1929, p. 297. 

c Cf. H. Eth^’s article on Persian Literature in the “ Grundriss d. 
iranischen Philologie ”, vol. II, p. 280. It may be recalled, however. 
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the author of the work is plainly mentioned in the concluding 
lines of the treatise,^ and is alluded to in some other passages. 
In addition to this, the whole of the first chapter is devoted to 
a supposed autobiographical story of Nadir’s conversion to 
Ismailism. 

The internal evidence of the work itself shows that all this 
ought to be rejected, as purely fictitious. It establishes the 
indubitable fact that the real compiler of the work was not, 
and could not have been Nasiri Khusraw, and that the name of 
the real author, and the exact date at which he compiled the 
treatise, are unknown. 

The grounds for such rejection are : 1. Striking difference 
in language, which in the present treatise is fairly modern, 
probably going no further back than the Safawid period, totally 
differing from the language of the genuine known works of Nasiri 
Khusraw. 

2. The presence of numerous glaring anachronisms. Many 
events, persons, and books are referred to or quoted which 
only came into existence centuries after the time of Nasir. 
These anachronisms are so numerous that they cannot bo 
entirely attributed to occasional interpolation, and often are 
closely connected with the basic ‘‘ fabric ’’ of the work. 

3. Great difference in the doctrine. This doctrine is 
quite different, both in letter and spirit, from that found in 
the known works of Nasiri Khusraw. It came into existencte 
at least a century after his death. 

The unsophisticated Ismailis of Central Asia, mostly 
hill-men inhabiting the inaccessible gorges of the Upper Oxus, 
who have preserved copies of this treatise, regarding it as one 
of the most sacred books of their religious literature, firmly 
believe that this work records the haldm, or the “ word of 
their ancient Pir, i.e. Nasiri Khusraw. When the anachronisms 
which it contains are demonstrated to them, they try to find 
an escape in the theory that the original version of the treatise was 
the work of Nasir, but that in the course of time different ])eo2)lo 
have modified it by introducing different alterations, and inter- 
polating extracts from other works.® 


that different authoi’s give different dates for his birth and death, varying 
within very wide limits. The Central-Asian Fsinailis, obviously following 
the pseudo-autobiography, believe that he lived till the ago of 140. Thougli 
I have seen several Ismailis who have visited the grave of Ntlsiii Khusraw 
in Yumgan, I never coxild get from them any definite information as lo 
whether there is any tomb-stone recording the date of his death. 

1 In some MSS this is mentioned also at the beginning of the work, 
after the usual ammd ba^d, 

2 As may be inferred from different remarks in the note l)y 
A. A. Semenov in his description of the Ismaili MSS in his collection 
{Bulletin of the Russian Academy of Sciences, 1918, pp. 219.‘1 2202), ho is 
so much impressed by this story of the Ismailis of the Upper Oxus that 
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Long established religious tradition must always receive the 
most careful consideration. But such consideration in this 
case would be misplaced, for it is evident that the trend of 
ideas of the genuine works of Na^iri Khusraw is quite different 
from that in the KaldmiPir, Nasiri Khusraw flourished under the 
Batimids, and in his Diwdn refers to some eminent writers of 
their time.^ Though his theories in the Wajhi din and the 
Zddu'l’musdfirin do not completely agree with the purely 
orthodox Fatimid tradition, ^ this, however, does not imply that 
Nasir belonged to a different school. It is known that long 
before him, when the Fatimid doctrine was not yet completely 
crystallized, there were some substantial differences in the 
ideas preached by different eminent dd‘is. Traces of some of 
these are still preserved, as in the controversy between Abu 
Ya*qub as-Sijzi (d. 331/942), in his work, Kitdbu'n-misrat, which 
is a refutation of the Kitdbu’Umai^sul, a work by his colleague, 
Abu ‘Abdi’l-lah Muhammad b. .^mad an-Kasafi (d. also in 
the same year, 331/942).^ But though their differences were 
serious, they were not so deep as to cause a real split. The 
later efforts of some eminent Ismaili authors, e.g. Hamidu’d-din 
Ahmad al-Kirmani (d. ca. 410/1019), who wrote his KitdbuW- 
riydd, to reconcile both points of view,^ indicate that they 
were .not regarded by Ismaili experts of that time as irreconcil- 
able. From the unflattering epithets which Nasiri Khusraw 
bestows on Abu Ya'qub Sijzi,^ it is possible to infer that the 
former probably belonged to the school of the opponents of the 
latter. This school, most probably, was regarded in official 
circles as somewhat unorthodox, — ^this can be seen from the 
fact that none of Nasafi’s works is now preserved by the Ismaihs 
who followed the Fatimid tradition,® while about a dozen 
works by his opponent are still available. But the works of 
Nasir himself, compared with the treatises of his contemporaries 
in Cairo, show that on the whole he remained closely connected 
with the main stream of the Ismaili thought of his time. 

If we turn to the Kaldmi Pir, as it is at present, we And 
that its doctrine is the purely Nizari system, already fully 
developed, and far removed from the original Fatimid ideas. 
The principle which here dominates the whole structure is that 


he apparently accepts it, regarding the anachronisms which the KP con- 
tains merely as later unauthorised interpolations. 

1 Of. “ Guide to Ismaili Literature ”, p. 90. 

So I was assured by a well-informed Bohora Ismaili, who read 
these works. 

3 See the “ Guide ”, p. 35. 

4 See ibid., p. 46. 

5 See the Zddu' Umusdftrtn, Berlin, 1922, p. 422. 

6 Even the titles of his works are not preserved at present, and it 
is doubtful whether he really had many to his credit. 
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oi the Great Resurrection, or Qiydmatu'l-qiydmdt, wliich was 
proclaimed by Imam Hasan "^ald dhikn-hi’ s-saldm in Alainut, 
and the worship of the Imam of the time. All this differs 
from what is found in the genuine works of Nasir. In all of 
these there is no reference to Nizar, his claim^s to Imam at, or 
to the split w^'hich arose after his death, because Nasir died 
in his remote Yumgan probably some seven years before the 
split occurred. 

The theory that the work w^as originally written by Nasir, 
but was subsequently modified and expanded by later editors 
(unless it is admitted that the treatise was comjfietely rewritten, 
so that almost nothing of the original was left), thus seems 
quite unacceptable. Traces of the Fatimid tradition and 
terminology, found in the Kaldmi Pir, do not permit us to regard 
them as the '‘debris ” of an original nucleus of the work. On 
the contrary, they can mostly be traced to different old 
fashioned works which the compiler perused, probably very 
indiscriminately, at a late period, when their original im])lica- 
tions had already been forgotten. 

The theory of such modification also seems highly improb- 
able for other reasons. The present day TsmaiJis regard the 
book with great reverence. {Surely, ho would liavc Ix^en a 
daring man who would light-heartedly strike out anything from 
it, or add to it anything of his own, or from others’ woi’ks.^ 
The copies of the Kaldmi Pir that are available, new and old 
(the oldest so far known being transcribed about loO years ago), 
are all identical in their contents, and oven contain no j‘oal 
variants. Occasionally the same mistakes are found in diffc^'cmt 
copies, apparently independent of each other, and coming from 
different localities. This shows that these mistakes made 
at an early period, and were then faithfully traiisferi’cd from 
one copy to the other. A similar state of things is found wdth 
other known works of Nasir. A copy of tlie Wajhi din, trans- 
cribed some 410 years ago, and another one, almost (^xac^tly 
200 years old, do not differ from the most recent trans(*i-i])ts 
except in obviously involuntary errors of the copyists. 

It may well be asked : how then does it come about- that- 
this treatise is alleged to be the work of Nasijri Kluisraw, and 
why was the story of his conversion, introduced as the first, 
chapter, added? 


1 Whenever mistakos in the copies of the Kaldmi J^ir poinU^d 
out to the Central-Asian Ismailis, and correction is suggosted, they 
rather reluctant to alter it. As they say, the book is sacn^d, and v'hat 
may appear to our faulty mind as an error, may contain a s<'a of wisdom 
behind it. Thus it is not the fault of the copy, but of our own inip('rf<‘et 
Imowledge and reason ; and not to correct the apparent error is better 
than to correct it, because God only knows what is right. 3f any incon- 
sistencies or fundamental faults are pointed out to them, they gc^t ujisot. 
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It is impossible to find a decisive answer at present. Quite 
probably, this work, originally composed in Persia, was taken 
by a pilgrim to Badakhshan, or other Central Asian district 
where the cult of Nasiri lOiusraw' was very strong. Noticing 
that the work contained references to Imam Mustansir bil-lah/ 
someone guessed ” that the treatise, written in the time of 
Mawla-na Mustansir, in which the name of the author was not 
given, must surely have been the work of the famous contem- 
porary of that Imam, the Shah Sayyid Nasir Once such 
a conjecture was made and accepted by others, it is quite possible 
that the same person, or someone else, who knew the pseudo- 
autobiograi^hy of Nasir (which probably was written about 
the end of the X/XVIth c.), added an extract from it, in the 
form of the first chapter, which is quite irrelevant in this work.® 

Possibly the modifications were introduced here for the 
purpose of taqiyya, in order to protect those in whose possession 
the work might be found by fanatical persecutors : it would 
be safer to attribute it to the famous ancient saint, who was 
revered not only by the Ismailis, but also by Sunnites ^ and 
Ithna-'asharis. 

It must be noted that with all this there is no reason to 
treat the Kaldmi P%r as a fake The work obviously was 
composed by a devoted and highly inspired Ismaih, whose 
thorough knowledge of his religion is beyond doubt. Whatever 
was the real reason or purpose of the introduction of the portions 
coimected with Nasiri Khusraw’s authorship, they do not 
detract from its importance and value as a genuine document 
concerning the evolution of Ismaihsm. 


1 It must be noted that there were two Imams, both named 
Mustansir bi’l-l§,h. The first was the Fatimid caliph of Egypt (427-487/ 
1036-1094), in whose reign Nasiri Khusraw travelled to Cairo. The 
second was an Imam who fiourished apparently towards the end of the 
IX/XVth c. in Persia. From the fact that his name is mentioned jointly 
with that of SaldmuT-lah it is possible to infer that Mustansir the Second, 
and not the First, is referred to here, because it is the Second who had 
a son, and successor, called Saltou’l-lah. 

2 Such references to Mustansir bi’l-lah, obviously the Second, are- 
found on pp. 67 and 103 of the text. Both of them are found in the 
corresponding places in the Hafi-hdhi Ahd IsJidq, and thus most probably 
belong to the original version. 

3 The style of this autobiographical note does irot resemble the 
usual prose biographical accounts, but poetical references to the author, 
which are fomxd in many long mathnawl poems, especially of the later 
mediaeval period, under the headings : “ dar ahwdli khCud giiyad ”, or 

aharhi Ijidli mumnnif”, etc., in which paragraphs nothing but emo- 
tional and ‘‘impressionistic” matter is supposed to be proper, just as 
has been included in the first bdb. 

4 At present the tomb of Ndsiri EIhusraw, as I am told, is in charge 
of Sunnite khaltfas, who collect money from pilgrims. Not only Ismailis, 
but also many Sunnites come to pay homage to the shrine. 
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2. The autobiographical Story of Ndsiri Khusraw, 

The story of Nasir's conversion to Ismailism, after his 
meeting with Baba Sayyid-na, i.e. Hasan b. as-Sabbah,^ his 
visit, in the society of the latter, to the court of Imam Mustansir, 
etc., which forms the contents of the first chapter, comes into 
conflict with all that is known about the history of the move- 
ment, and the biographies of these two great Ismailis. With 
regard to the chronology of the life of Na§iri Khusraw only scanty 
information is available ; but, as it comes from his own works, 
it is, most probably, reliable. The biographical data of Hasan 
b. Sabbah, also very incomplete, come from the Sargudhashti 
Sayyid-nd, a biographical work, which is now probably lost. It 
was undoubtedly compiled by an author who knew Sayyid-na’s 
life well, and, most probably, based his work, at least partly, 
on his patron’s personal narrative. There is therefore no doubt 
that the few dates which are preserved in the extracts made 
by early Persian historians, are, on the whole fairly reliable. 
These show that the story contained in the first chapter of the 
Kaldmi Pir is chronologically impossible. 

It is significant that this tradition makes Baba Sayyid^nd 
the senior and more important of the two. Hasan b. Sabbah 
was the founder of the Ismaili power in Alamut ; he was to (i 
great extent responsible for the reformation of the religious 
system, was the “ Jesus of the Great Resurrection who 
forty years before its advent blew the first trumpet heralding 
it etc. On the other hand, for an ordinary Persian Ismaili, 
Nasiri Khusraw was merely a provincial dignitary of a remote 
and almost fabulous province of Badakhshan, whose real part 
and works were soon forgotten outside Upper Oxus districts. 
It is quite intelligible, therefore, why in popular legends Nasiri 
Khusraw, who in reality was something like fifty years older, 
appears as Hasan’s junior. 

The opening lines of the story given in the first chapter 
literally agree with the account given in ^ Atash-kada'i 
Adhar, the well-known biographical work Persian poets, 


\ There is not the slightest doubt that Jiaba Sayyicl-ua, inontion(‘d 
in this story is the same person as generally known in hist<>ri<ial works 
under the name of Hasan b. as-^abbah. The tiu-in lidbd is a[)parontly 
of Central Asian origin, and ])robabJy is borrowed, as many other titk‘s\ 
from Sufic terminology. It is obvious that Hasan was referred to sirnplv 
as Sayyid-na already in the Alamut period, as can bo seen from the title 
of his biography : Sarguzashti JSayyid^nd, Therefore “ explanations ” of 
some learned Ismailis from Shughnan, who tried to make A. Semenov 
believe (cf. his paper mentioned above, in the Bulletin of the Russian Aca- 
demy of Sciences, 1918, p. 2197, note 1), that B&M Sayyid-na and Hasan b. 
pabb&h were two different persons, were one of those fictions which the 
imaginative Badakhshanis are sometimes fond of inventing, 

2 Cf. HafUhdhi Bdbd Sayyid-nd, p. 20 (orig. MS.). 

3 Cf. BawdatuH-tasUm, the 26th tasawwur (=JBAS, 1931, p. 5()1), 
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by Lutf-'Ali Beg Adhar (comp, in 1180/1767). His biography 
of Nasir is based, as he says, on a risdla, written by Na^ir himself. 
In reahty, as shown by H. Ethe and E. G. Browne,^ it is pro- 
bably based on earher tadhhiras^ such as the Haft-Iqlim (comp, 
in 1002/1594, by Amin Razi), or Taqi Kashi’s Khiddstu'U 
ash' dr, Kliush-gu’s Safina, etc. (these wnrks, unfortunately, 
still remain in MS., and are not easily accessible). The legends 
about Nasir probably are quite old, because some of them are 
already recorded in the Athdru'l-bildd by Qazwini (middle of the 
Xlllth c.).2 

All the data concerning Kasir’s biography are contained in 
references found in his own works. So many modern authors 
have referred to. them in their articles on Kasiri Kdiusraw that 
they may be safely taken as well-knowm to all interested in 
Ismailism. It is well-known how insufficient they are to give 
a complete account of his evolution. Some of these references, 
when critically examined, are by no means as simple in their 
implications as they at first appear. For instance, it is not 
clear whether Nasir was an employee in the revenue department, 
as the well-known sentence in the opening lines of his Safar- 
ndma is taken to imply. This work, just as his Diwdn, were 
obviously intended for the general public as well as for the 
Ismaihs. Accordingly, all references to Ismaili matters were 
intentionally made vague and ambiguous in order to be under- 
stood only by those for whom they were meant. It is possible 
to understand the sentence in question in the sense that N%ir 
was a collector of the Ismaih rehgious dues. Further on, his 
confession about his frivolous life, drunkenness, and then of a 
sudden ‘‘awakening” after a dream, etc., seems too great a 
contrast with the general tone of his work to be accepted literally, 
and most probably is a picturesque detail intended for the 
general reader. 

Many details in his further narrative appear very strange 
when scrutinized. On his journey to Mecca Na§ir does not join a 
caravan of pilgrims, as was the usual practice, but goes on his 
own, accompanied only by his brother and a servant. This 


1 See E. G. Browne, “ Lit. History of Persia ”, voL 11, 218. It may- 

be added that in the collection of A. Semenov (see his note in the Bulletin 
of the Russian Academy of Sciences, 1918, pp. 2188-2190) there is a MS., 
apparently coming from Shughnan, the 8afo/r-nAma''i Ndsiri Khusraw, 
or simply Bisdla, which contains the well-known pseudo -biography, and 
is m| st probably the Bisdla “ composed by NHsir himself ”, referred to 
by Beg, in the Atash-kada, According to A. Semenov, it com- 

pletoB agrees with the story of the first Mb of the KP, and adds 
maniRlly details, such as Nasir’s becoming awazir of the Fatimid caliph, 
then^Rwazir of the ‘Abbasid caliph, then residing in Alamut, etc. I 
also ^^d about this Safa/r-ndma from the sectarians, as also about 
anothfll^ork. Qawhar-Hz, which describes NH^ir’s travels m Badakhshan. 

2 Browne, ibid. 



INTEODUCTIOK. 


xviU 


method of travelling would be far more risky and expensive 
in his days, for a pilgrim. Then, instead of taking the shortest 
route, he makes a long detour via Syria and Cairo. The Safar- 
ndma contains no direct indication as to his conversion to 
Ismailism. But if it is accepted that he was a pious orthodox 
pilgrim at the beginning of his journey, then it must be admitted 
that his conversion took place during his peregrinations. Again, 
he is received by the caliph in Cairo, obviously as an Ismaili. 
Surely, no ordinary revenue collector from abroad on his pil- 
grimage would interest the king of a large state, at that time in 
the zenith of his power. It is also possible to think that he was 
regarded not as an ordinary Ismaili, but for some reason 
deserved this high distinction. He was a man of mature age, 
about 45 years old, at the time of his sudden conversion to 
what he (if he was orthodox) would regard as a heretical sect. 
This fact, and these distinctions, within only a short time after 
his conversion, seem strange. The legend adds that he was 
appointed by Imam Mustamsir as a or bishop-resident, 

of the large and important province of Khorasan. In his own 
writings there is no explicit indication of this. There is no 
documentary evidence as to his appointment. This is merel\' 
inferred from the fact that in his poems he uses the term “ Ij frjjaf 
(= proof) as his no7n-de-plume, probably intended to conve\' 
the sense of the Ismaili bishop Even if the sectarian 
tradition is correct (as most probably it is), there is no 
indication as to whether he really was appointed as a Infjjat 
on his visit to Cairo, or whether his promotion took j)iace 
later on. It is known that he w'as for some time working iji 
Mazandaran,^ but it is not clear whether this refers to the time 
before or after his journey. It is probably a fact that he spent- 
the end of his life in Yumgan, in the wilds of the inaccess- 
ible hill tract of the Upper Oxus. It would be the most sur]>rising 
place for the residence of the bishop of siudi a largo wc as 
Khorasan, with which he would have to be in constant touch, in 
case he really had been a hujjat in charge of it. 

An explanation of all these strange facts can ])e found 
in the theory that Nasiri Khusraw^ already was an Ismaili, a 
trusted servant of the da\vat in charge of the religious ftinds. 


1 CL Browne op cit., p. 225. The Baydnu'Mydn, hy ihe eon- 
temporary of ISTasiri Khiisraw, Abu'l-Ma'ali (wrote in 4S5/I0<)‘>) c-f 
0 Schefer, " <^hrestomathie ”, IJ, p. iGl. attri))utes 'author- 

ship of the Wa/^hu^d-dm to Nasiri Khiisraw, who converted to his do<'triuc 
many of the people of Tabaristau (i.e. Mazandaran). lTnfort,uual<4v h(' 
gives no hint as to the date of his activities there. If we a(*<*(‘ut. 'tli(v 
hypothesis of his being an Ismaili before his jourmw to Cairo which 
seems quite probable, there is nothing impossible in liis having sp(‘iit a 
considerable time in Mazandaran, cariying on his propaganda, before h<^ 
was transferred to his native Khorasan. 
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before be started on his journey. Then it becomes clear why 
he preferred to travel alone by circuitous routes, why he came 
to Egypt, was received^ by the caliph, and probably was really 
appointed to some post in Ediorasan or Badakhshan. 

When Nasiri Khusraw returned to Balkh after his seven 
years’ absence, on vSaturday the 26th Jum. ii, 444/23-X-1052, Baba 
Sayyid-na, i.e. Hasan b. as-Sabbah, was probably not yet born 
in his native Bay (an ancient town, not far from the present 
Tehran). In any case he must have been a mere child. 

Though his biography is also only very imperfectly known, 
there are in it not so many hopelessly blank periods as in the 
case of JSTasir. A very interesting account is preserved in the 
TaWihhi Jahdn-gushd, wkich was completed in 658/1260, by 
Ata Malik Juwayni, a minister to Hulagu, the Mongol. He was 
officially deputed to prepare a history of that- time, and devoted 
a long account to the Ismailis. His account of Hasan b. as- 
Sabbah is based on the SargudhasMi 8ayyid-nd, mentioned 
above. This latter work was also used later on by another 
minister at the Mongol court, Bashidu’d-din, in his JdmihoH- 
tawdnhh (completed about 710/1310). 

According to the SargudhasM, Hasan b. as-Sabbah was 
originally an Ithna-‘ashari, but was closely connected with the 
Ismailis (who were numerous in Bay). His close association 
with them, especially with one Amira’i Darrab, was accompanied 
by frequent discussions of the Ismaili doctrine. After a severe 
illness Hasan, then a lad of 17, became particularly inclined to 
adopt Ismailism officially, and probably very soon after was 
formally converted by a local dd^i^ called Mu ’min {Jahan-gushd, 
70).^ Apparently soon after this (unfortunately it is not stated 
how many years or months later), the chief dd%, or, perhaps, 
the i^ujjat for that part of Persia, Ibn ‘AWash,^ came to Bay in 
464/1071-1072. He welcomed the talented new convert, and 
took much interest in him. In 467/1075 Hasan was summoned 
by him to Isfahan, the residence of Ibn 'Attash, and two years 
later was sent to Cairo, where he arrived in 471/1078 {Jahdn- 
gushdj 71). In an interesting passage in the Jdmi'uH-tawdnkh, 
mentioned by Browne,® which does not appear in the Jahdn- 
gushd, before his conversion Hasan was “ under the influence 
of Nasiri Khusraw ”. The passage is very ambiguous and 
doubtful in many respects, and may be a later addition by some- 
one. The nature of this '' influence ” is not clear, whether it was 


1 See the facsimile edition by E. Denison Ross, London, 1931. 

2 Ahmad b. "Abdi’l-Malik b. ‘Attash, often mentioned by different 
historians, is regarded by modern Ismailis as one of the Shuyukhu'l- 
jubal ’% but never appears in the works belonging to the Fatimid tradition, 
probably because they generally take very little interest in the affairs 
of Persia. 

2 See Browne, op. cit., p. 201, and footnote 4. 
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produced by the works of Nasir, or by persona] intercourse. 
Nasir visited Ray on his way to Cairo, but there is no informa- 
tion whether he was ever there again before or after that visit. 
In any case this influence was not great, and Juv'a^aii completely 
ignores it. 

The purpose of Ibn 'Attash’s sending Hasan to Cairo 
might well be completion of his education, or introduction to 
the authorities. His visit was not a success. He stayed there 
only for eighteen months, and was never received by Imam 
Mustansir.^ Ultimately, serious complications arose, and he 
was exiled to Maghrib. Only a severe storm at sea in which 
his ship was wrecked near the Syrian coast gave him the 
opportunity of returning to Persia, where he arrived in Dhu’]- 
hijja 473/June, 1081. 

The Sargudhasht explains his failure owing to his pronounced 
pro-Nizar views which were objectionable to the all-powerful 
Commander-in-chief, Afdal, who supported the candidature of 
his son-in-law Musta'li, the younger son of Imam Mustansir. 

All this seems very doubtful, and must be an anachronism . 
In 471/1078, when Hasan visited Cairo, Mustali was only a 
child, not older than four. Afdal, obviously, could not have 
been his father-in-law, and the struggle between the parties of 
the different princes was scarcely acute. If all the circum- 
stances are considered, it would appear quite probable that 
there were some other quite prosaic causes for Hasan’s failure. He 
was at that time a young man, probably less than thirty, a 
poor student from remote Persia,^ and had no influential friends, 
to support his case. In a position like his things rarely go 


1 Of. Browne, op, ciL, p. 203, chiefly based on the Jdmi^uH-tawdrikh, 
which seems to give more details than the JaMn-guahd. The “ jealousy 
of Musta'li ”, referred to there, is an anachronism. The story, given in the 
same Jdmi*^uH~tawdrikh (see Browne, ibid., p. 201 ), a})out Hasa-ifs inquiring 
from Mustansir concerning his successor on the throne, is quite childish 
and legendary. In Fatiniid literature references to these events appear 
only much later, and are also obviously based not on doeumonts, but on 
legends. One of those rare references is found in the Majuliaii n-naslt 
wa'l-haymi, by Sayyid-na ‘Ali b. Muhammad b. aJ-Walid, the fifth 
Yamanite dd% who died in 612/1215 at. the age of 9y (*• Ouido,” No. 231) ; 
in the 124th majlvi he mentions that "‘Jlni Sal ) bah ” asked Mawla-na 
Mustansir as to who was to be his suceossor. Mustansir i‘ofused to reply 
(dafa'a-hii), promising that he will know in due course. Anti this w^is,- 
the author adds, — before Musta'li was bom. 'I’he latitu* was, according 
to the majority of historians, eighteen years of ago at the tinu‘ of his 
ascension to the throne, in 487/1094. According to J4. A. R. <libl> (stn^ 
Encycloposdia of Islam, under “ MustaHj ”), ho was bom the 20th Muharrain 
467/16-ix-1074, and thus was just \indcr four yeaj’S old when Hasan 
arrived in Cairo. This story therefore appears to bo a legend, oven if vre 
disregard the statement of the Sargudhasht about Mustansir 's not having 
received Hasan, which is probably reliable. 

2 In tYio JdmVu't-tawdrhkh (see Browne, op. cit., p. 201) is nienlionod 
that he travelled disguised as a caipenter. 
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smoothly, — ^irritating procrastination of the officials, apparent 
indifference and lack of appreciation of the ambitious and 
•enthusiastic young man, etc., would possibly play not a small 
part in his unsuccessful visit to Cairo. 

It will thus be seen that the story given in the first chapter 
'of the Kaldmi Pir is purely fictitious, from beginning to end, and 
we may safely reject it. 

The same applies to the other details of the first bdb. A 
modest, sober-minded, and clever man, such as Nasiri Khusraw 
appears in his genuine works, especially his Safar-ndma, would 
never write such a bombastic, boastful, exaggerated, sentimental, 
and utterly incoherent account as this, with all these plainly 
fictitious details about his '' 900 tafsirs ” which he studied, 
•etc., intended to strike the imagination of the reader. Though 
quite worthless, the first bdb is included into this edition only 
in order not to interfere with the entirety of the work. 

3. HafUbdbi Abu Ishdq. 

It was mentioned above that (as far as it was possible to 
ascertain), different copies of the Kaldmi Pit do not contain 
real variants.’^ The difference between them is mostly confined 
to different degree of carelessness with which the copy is trans- 
cribed, and the extent to which the Arabic quotations, which 
are found in the treatise, are perverted. After the text edited 
here was already printed, I received a Manuscript copy of 
another Ismaili work which is called HafUbdbi Abu IsJjbdq, i.e. 

The Book of Seven Chapters ” by Abu Ishaq. ^ A collation 
of our text with this work gives most interesting results. 

Who was this Abu Ishaq, and when did he live ? This 
remains a mystery, in spite of all efforts to collect information. 
It is not even certain whether this book is really to be attributed 
to him. The Central-Asian Ismailis, from whom the original 
copy was obtained, do not take any interest in such matters. 
There are, so far as known, at least three works under the 
designation of Haft-bdb : — of Baba Sayyid-na, of Abu Ishaq, 


1 The pi'esent Edition, as will be sho^ra further on, is based on two 
MSS, one about 1;30 and the other 120 years old. Onfortunately, the 
St. Petersburg copies could not be consulted, either in the original, or in 
photograph. One of them was brought from Shughnan in 1914 by 
1. Zaroobin (see W. Ivanow, “ Ismaili MSS in the Asiatic Museum of the 
Russian Academy of Sciences ”, in the Bulletm of the Russian Academy of 
Sciences, 1917, p. 368), and the other one presented by A, Semenov '{sea 
A. Semenov’s note on his own collection, in the same Bulletin of the Russian 
Academy, 1918, pp. 2193-2202, where a Jong quotation is given from the 
beginning). I. Zaroo bin’s copy is dated 1321/1904, and Semenovas — 
1333/1915. 

2 It was most obligingly lent to me by Hslji Musa Kh4n Maliallatf, 
-of Poona, to whom T must ackiiowledge iny great gratitude. 
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and of Shah Sayyid Nasir. The first was published in the same 
series as the present work, and does not appear to be a work of 
Baba Sayyid-na. The last one, which is the subje(*.t of this 
volume, has nothing to do with “ Shah Sayyid Nasir It may 
therefore be averred that the third one is likewise wrongly at- 
tributed to Abu Ishaq. Moreover, amongst the faithful some 
attribute to him quite a different Eajt-hdb, namely that which is 
referred to under the name of Baba Sayyid-na. It is hopeless 
to find away out of this impasse. Every sectarian has his own 
ideas, and is confident that his statement alone is true. Most 
probably, as it seems, there really are, or at least were, some* 
works which were really the products of these three authors, 
but it is now impossible to find which is which, and probably 
the three which we possess now have nothing to do with them. 

If we compare our treatise with the HafUbdh of Abu Ishaq, 
we find that they differ in some parts, agree more or less 
in others, and in some portions coincide literally. The first 
chapter of Abu Ishaq's work, dar ithbdti rdhi haqq wa ahli bdtiL 
is a literal quotation of the whole of the second bdb from the 
HafUbdbi Bdbd Bayyid-nd} thus taking the place of the auto- 
biography of JSTasir which forms the subject of the first bdb in 
our text. All the other six bdbs, have the same headings as the- 
hdbs in this work, and, from the end of the third, agree more or less 
literally in both versions. The second bdb in our version covers, 
in different phraseology, the contents of the first and the second 
bdbs in Abu Ishaq’s version. 

If we analyse their contents, we can see that some ])()rtions 
of the Kaldmi Pir are omitted in the HBAl,^ and that these 
almost invariably are obvious quotations from different works, 
even when there is no explicit statement to this effect. Some 
quotations appear in both. Very rarely there are what ma\' be 
regarded as quotations, which appear in the HBAI, but ar(‘ not 
to be found in the KP.=^ Thus there is no doubt that we have 
here to deal with two different versions c)f one and the samc‘ work. 
There may arise many questions as to w'hich vc‘rsion is the 


« ^ the heiidiuj^ is : dar 'intdin wa baijaa'i aa-ki. "a.i:.a wa 

aid ba-surati khwiNhtan aha-da'l-aba-dlh bad-1.n '‘dlam zalturt ddrad, 
pp. 8-Uof tho lithographed odil ion. The* heading in di(‘ HHAI seisms to 
be doubtful. 

2 Ueuficforward the following abbn'vini ions an' introdiieed : K p 

lor Kaldmi Ftr : HHAI for Hajt-hdbl Abu. Ldidq, a.nd HHHS for Unfi. 
bdbi Bdbd Bayyid-ud. ’ ' 

3 They are usually short, and it is not eaisy to find \vh(*u 1h<*\' rea.liv 
begin and where they end. Th<‘ most important of lluan, appareiiMs' 
from an old Jsniaili source, is the oiu' whieh givi's sojik' di'tails of fho 
ceremony of the proolamation of the QiydmafirUfiydmdt iu Alarnid b\ 
Imam Hasan '‘aid dhlkri-hVfi-saldm. 11 is gi\'eu heri' in an ApjX'ndix (sec 
p, 1 15), and translated in the footnote oii pp. (>()-(> I. 
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original, how the difference has appeared, and when and for 
what purpose it was introduced. 

Before taking up this matter it would be as well to give a 
list of the more important anachronisms in this treatise which 
must go to show that the work cannot be by Nasiri Khusraw : 

1. Numerous references to Baba Sayyid-na, to some of 
his works, to the Qiydmatu'l-qiydmdt, etc., — all of which belong 
to the beginning and the middle of the VI/XII c. 

2. Numerous quotations from the Haft-bdbi Bdbd Sayyid- 
nd, which was composed about 596/1200. 

3. A reference to the commentary on the Nahjiil-haldgha, 
W ‘Umar b. abi’l-Hadid al-Mada’ini (d. 655/1257).'^ 

4. References to Nasiru’d-dm Tusi (d. 672/1273), and 
apioarently to his w^ork, the EawdatuUtaslim.^ 

o. On p. 22 (text) it is stated that more than five hundred 
years passed since the last Ithna-‘ashari Imam “ disappeared ” 
in 260/874, thus indicating the date about 800/1398. 

6. Verses of HMz Shirazi are quoted (d. 791/1389).^ 

7. The "UmdatuH-tdlib {fi nasab dl ‘AU ibn Abi Tdlib)^ 
by Ahmad b. ‘Ali Ibn Tnaba (d. 825/1422) is referred to on 
p. 75 (text).'^ 

8. Many extracts are given from the Sai^ifatu^n-ndzirin^ by 
Sayyid Suhrab (?), who completed it in 85*7/1453. 

9. Imam al-Mustansir bil-lah (II), and his son, Salamu’l- 
lah are referred to on p. 67 (text). They flourished, most pro- 
bably, about the end of the IX/XV c. 

10. A quotation is given on p. 44 (text) from the well- 
known Latd'ifuH4awdHf, composed soon after 933/1527 by 
‘All b. Husayn al-Wa‘iz al-Kashifi (d. ca. 939/1533).^ 

The difference between the two versions chiefly consists in 
their attitude towards the Ithna-‘ashari ideas. The author of 
the Kaldmi Fir seems to be strongly under their influence. 
In his first bdb, apparently entirely derived from the pseudo - 
autobiography of Nasir, which most probably comes from Ithna- 
‘ashari circles, he particularly stresses the supposed descent of 


See p. 37 of the Translation. 

2 Cf. further, f». 71 of the Translation, and footnote 1. 

3 So far it has only been possible to identify one, on p. 73 (text). 

^ Tn the HB AI the reference is very short ; in the KP it is con- 
siderably expanded, while the compiler gives some details which do not 
agree with what is really said in the ^Umda, See p. 71, note 2. 

5 To these we may add the genealogy of the Imams, given in the 
end of the third bdb (here on pp. 49—52 of the text). It is remai'kable 
that though the text of the KP is usually regardo<l as sacrosanct 
and therefore unalterable, custom permits every copyist to revise, to 
correct, and to bring up to date the list of the Imams, thus opening wide 
the gate for the flood of perversions and mistakes that are in this way 
introduced. Probably no two copies of this work completely agree in 
this i^assage. 
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Nasiri Khusraw from the Imams of the Twelvers. Ho invariably 
styles Musa Kazim, Hasan ‘Askari and others as Imam, contrary 
to the views of the Ismailis. On three different occasions he 
introduces the quite un-Ismaih conciliatory idea about Musa 
Kazim’s being also an Imam, though only a temporary acting 
one {mustawda'), similar to Hasan b. ‘Ali. He refers to and 
freely quotes Ithna-‘ashari treatises, such as the KitdbuH-tawlitd 
of Ibn Babuya, the 'Umdatu%tdlib, the Latd’ifu't-tawd'if by 
'Ali b. Husayn Kashifi, and apparently several other Ithna- 
^ashari works, of controversial contents, the titles of which he 
does not mention. Contrary to what can be observed in old 
Ismaili literature, mostly produced in Sunnite surroundings, and 
therefore extremely restrained in its expression of Shi'ite feelings, 
the tone of the KP strikingly resembles that of Ithna-'ashari 
literature of the Safawid period. Fierce and prolonged struggle 
against their Sunnite neighbours inflamed Shiite sentiment 
amongst Persians, so that all restraint in its expression was 
thrown away.^ The Kaldmi Pn is also more generous in 
poetical quotations, than early Ismaili works, — also a sign of a 
later fashion in literature ; these quotations again are in the 
same ultra-Shi ‘ite tone of the Safawid period . 

The Haft-bdbi Abu Ishaq is more moderate in its tone. 
Except for the Latd'ifu%tawd’if, and a few other unidentified 
works from which quotations are added into the HP, tlu^ works 
that are quoted in these two versions are the same, only in tlie 
HBAI these quotations are shorter and smoother ■* than in 
the KP. As mentioned above, the pseud o-autobiogra-|)hie. 
story of the first bdb, and all references to the authorship of 
KLsiri Khusraw are absent here. The only reference to iiim is 
contained in a single line which mentions that lie fravcdled to 
Egypt at the time of al-Mustansir bil-lah (I).® 

Thus the impression is left that tlie HBAI may he th(‘ 
original version, composed not earlier than tlu^ end of tlu' 
IX/XVth c., but later on, probably towards the middle of the 
X/XVIth c., under the Safawids, it was remodcdled, expanded, 
and attributed to Xasiri Khusraw, for the ])urposc‘s of laqii/i/a, 
or, perhaps, out of a sincere desire to bring a))out a sort Of 


1 Though in. India fllina-‘ii.s}iari.s always \v('r(* Ui(‘ chior rivals aiul 
fipponeiits ol iho Nizaris, in IVi-sia, \vh(‘r(‘ many (‘xlnuiiist JShi'itv i<l(‘a,s 
are quite common in the iiiassos of th(' population, amonusl tla‘ 
<Uirwishos, different soctariaiiH, ete., the mass of public opinion w,is al\\a.vs 
rather favourable and friendly towards th<‘ Ismaili connniuiity. It hci'ins 
that persecutions were chiefly engin(*(‘rod eithi'r in ollicial circl<‘s. or 
amongst the liigoUxl clergy, and wore based on worldly consi<lcriu ions, 
encouraged by the hope of impunity, rather than ])y real religious senti- 
meiit. The fact that after 700 years which pass(‘d from lhi‘ fall of Ahmmt 
there are still ma-uy thousands of Jsinailis in Persia proves that th<' public 
sympathies were not on the side t)f the persc^cutors. 

2 The ])a.ssago is quoted hi the footnote 8 on p, 4:i of the Translat ion. 
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reconciliation between these rival Shiite sects, the Ismailis 
and the Ithna-'asharis. The passages . which were mtroduced 
from the different Ithna-‘ashari works change nothing in the 
Ismaili doctrine, but might be useful to bridge the differences 
between the two rival religions. 

The matter, however, cannot be left here : an examination of 
the language of both these versions shows that the language of 
the HBAI is, on the whole, more modem than that of the KP.^ 
This feature is so pronounced that the question may arise 
whether the HBAI is a more modern rendition of the KP 
itself. This is, indeed, quite improbable : it would be necessary 
to believe that some two hundred years or so ago there was 
such a critically minded, tactful, and moderate editor who would 
notice the anachronisms of the version, the exaggerations of 
its controversial tone, and would draft a new version which 
would give the substance of the book, without much of its 
undesirable heterogeneous elements. 

The only probable theory which may be suggested is this : 
both these versions do not represent the original redaction of 
the treatise. This, most probably, had only six hdhs, was 
• compiled not earlier than the end of the IX/XVth e., and was 
probably more archaic in its contents. It was subsequently 
revised in Persia, and, in order to bring it into a perfect form, 
the seventh bdb was added at the beginning. To accomplish 
this the editor added a new bdb^ which was taken from the 
Haft-bdbi Bdbd Sayyid-nd, namely its most important second 
bdb, the language of which was in some places modernized. 

Some other editor, perhaps in Central Asia, produced 
another version by adding to the original (which was to some 
extent modified), the story of Xa§iri Khusraw’s conversion, 
references to his authorship, and different other quotations, and 
this new version came to he described as the work of Nasiri 
Khusraw. 


1 Here is a specimen of how one and the same sentence is given in 
these two, works. JKP (p. 48, line l;^) : chufidn dctr Khudd ^nustnghrK/ 
shuda hdshand ki juz Khuddy-rd htch na-hinand wa nd-ddnand. In 
HBAI : chundn dar Khudd' %-yi Khudd mustaghrici hdshand, ha-j'iiz 
Khuddwayidi Ta'dl^ kasi d>tgar Mch na^ddnand, wa na-htnand. In some 
places, in Persian translations of the Arabic passages which are quoted 
here, the language of the KP is much more antiquated than in the HBAJ, 
but it is not easy to find whether the translation belongs to the coin]Diler 
or is quoted by him together with the Arabic passage. For instance cf. 

KP (in ail omitted jiassage) : agar d pish ufidd^i uian idh^i d shudamt 

agar man har angtkhta na-shudmnt . , , (d) bar angikhta shudU etc. Ju 
HBAI : agar d pish mVuftdd nd-ehdr bdyad man tdbi^i d shudam • • • • agar 
wan bar angikhta na-^shuda bddani . . , {d) ml-shud. In many places (in the 
second half of the work) the text agrees literally, and yet here and 
there the HBAJ shows traces of modernization of the Imguage. It is 
difficult to decide how far this tendency belongs to this individual copy 
only, or is a feature of the work itself. 
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In order to make the relation between these two versions 
clear, it may be represented here in tabular form : 

(Unknown Original Version.) 

(It was composed in tho end of the IX^XV c., ha.d only six 
bdh$, and was shorter thaii new vorsiojis.) 


Haft~hdhi Ahu Ishdq. 

(The original version was slightly ab' 
breviated, a hdh was added froiii the 
HBBS, namely the second, which 
is made the fii’st here. Language 
modernized.) 

Kaldmi Pir, 

(A nf‘\r hdh, containing tho Hior\’ of 
Nasiri Khusraw, is a.dd(‘d to tho 
• original, together with many 
quotations from various Ithna- 
‘ashari sources.) 

The presence of so many quotations from lthna-'’as]iari 
sources in the Kaldmi Fir, and clear traces of the st.roiig inHuenc*(‘ 
of their ideas, can be attributed to different causes. It is 
possible that the compiler, and especially the final editor, had 
very few gemiinc Ismaili works at their disposal, as the Isnuiili 
literature, most probably, was already sc^arcc and difficult to 
obtain in their time. Another cause may he this : it was a 
general practice among Persian Ismailis, in modern times, and. 
most probably in Middle Ages, to send their boys to Ithna- 
‘ashari schools. Tho Ismaili community, almost ex(diisivel\' 
consisting of peasants living in remote corners of their arid 
country, could not afford to hav^e schools of their own, ev(‘n 
if there had been no restrictions and persecuitions. Undc^r 
circumstances such as these, ])roper education could ouh' ho 
received at the schools of the majority, i.e. of th(‘ It liua.-‘asharis. 
It is quite obvious that those boys who j'ec^dved siu^li educa- 
tion would quite involuntarily ])resorve many of tludr sc.liool idc^as 
during the whole of their lives, and tins was most ])roha,hly tlK‘ 
case with the final editor of the Kaldmi Fir. 

Once the version was thus '' disco vei’cd and introduced to 
readers as a work of Nasiri Khusraw, it was ])rol)a.hly n(‘Vc‘r 
altered, and all copies preserve it in exactly the satue (H)nditiou 
in which it was left by the last editor. The reverence^ in which 
the great ancient Fir was held, guarded it against all a.U(mi]>ts 
at alteration, as well as correction of the graclually aocunudatiug 
errors and perversions of the text. 
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II. The Doctrine of the Kaldmi Ph. 

A voluminous monograph would be required to analyse 
adequately all the ideas which either form the main subject of 
the Kaldmi Pir, or are referred to in connection with them. 
The work is extremely unsystematic, probably owing to unskilled 
remodelling, or to haphazard interpolations. Subjects very 
often are changed abruptly, or left unfinished; sometimes the 
author repeats the same matter again and again ; at others 
he deals with some other idea in several different places. There- 
fore it is not always easy to follow his arguments, or to form 
at once a complete idea as to what he really intends to convey 
to his readers. It would be difficult to devise a method for 
introducing even the minimum of system into the work ; perhaps 
the only way that can be suggested is to revu'ite the whole 
work anew. 

As the space here available is limited, it is only possible 
to offer a few notes on the basic ideas of the Kaldmi Pir^ 
intended to assist the reader. These notes are intended to- 
form a kind of systematized table of contents, giving a survey 
of what the work contains on each of the fundamental dogmas 
of Ismailism, with as little comment as possible. For details, 
and for all secondary matters which the work contains, the 
reader is referred to the original text, or its translation, w'hich 
may be perused with the help of the indexes. 

So far as it is possible to ascertain, no genuine documents 
belonging to the transition period between the purely Fatimid 
and the fully developed Alamuti doctrine have been preserved. 
The works of the Fatimid period which are still preserved by 
the Musta'hans of India and the Yaman,^ will, when carefully 
studied, probably yield ample information as to the dogmatic 
basis on which the Nizari reformers started. After the date 
of these works there is a large gap in our information, and the 
earliest known Nizari works date from the end of the twelfth 
c., i.e. from the period a hundred years later. It is therefore 
not i>ossible to follow how a purely dynastic dispute led to a 
deep split in the doctrine of the sect, or to find who were the 
real reformers and initiators of the new ideas. It is not even 
possible at the -pfresent time to determine w'hether the Nizari 
reforms were grafted on what was hitherto the perfectly orthodox 
Fatimid doctrine, or whether the movement was based on the 
ideas of a local extremist section of Persian Ismailis which till 
that time remained in obscurity.^ 


1 For the list of the works belonging to Fi3,tiinicl literaturf^ set‘ 
Iviinow, ** A Guide to Ismaili Lileralure (Prize Publication KSorios of 

the Royal Asiatic Society, No. Xfll, London, 1933), especially pp. 29-51. 

2 It is a well-known fact that some tenets of the Nizari, i.e. the 
reformed doctrine are already attributed by different historians and 
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The period of transition can be roughly fixed betwecTi 
the date of the death of Mawla-na Mustansir in 487/1094, and 
the year 559/1164, when the reformation was already an accom- 
plished fact, and was officially proclaimed in Alamut by Imam 
' Hasan 'aid dUhri-^Ms-^saldm, Musta^lian sources (usually quite 
unreliable when they refer to Nizari affairs) make Mawla-na 
Nizar himself responsible for the reform, — the ‘‘ objectionable 
innovations ” {hid'at)} So far as it is possible to ascertain, 
however, there are no indications in Nizari literature to Nizar’s 
activity as an author, or to his being the initiator of any special 
doctrine. Thus it may be safely accepted that he cannot be 
regarded as the real author of the reform. 

Similarly it is somewhat doubtful whether the part of 
reformer can be entirely ascribed to Hasan b. as-Sabbah, in spite 
of the definite allegations of various Persian historians and 
heresiologists, who are quite conscious of the difference between 
wffiat they call ad-da' watu'hqadima, or old Patimid da'wat, and 
the new religion, ad-da'watu'l-jadidd, the reformed school. ^ 
There are numerous short quotations from the works of Hasan b. 
a§-Sabbah^ and from those of Imam Hasan 'aid dhikri-hi's-saldmy 


heresiologists to the earliest Ismailis, and Qarmatians. Such an' 
inist ideas about the Imams, the idea of cancelling all outward (>)>ligat()ry 
forms of worship, etc. All those ideas, attrilnitod to oai’ly Ismailis, 
may be in reality transferred by later historians into oa.rli(‘r ])('riods 
either intentionally, or owing to their carelessness or the lack of the 
sense of historical perspective. It is, however, highly probable that such 
extremist tendencies always existed in Ismailism. There are in Katiniid 
literature traces of the struggle which the ofbeial circles had to carry on 
against them ; the case of the split of Diaizcs, in the Ix'ginning of th(' 
V/XIth c., shows how serious some of them wero. 

1 Such allegations are found, e.g. in the treatise' composed by al-Ainii* 
{the caliph, 495 524/1 J 01-1 131 ), his Rlsalat al-AwirUjya (s(*c “(hiidt'"’. 
No. 173) ; after him the same allegations are repeated in various contro- 
versial Musta‘lian works, and in the "V ijixnvCl-aklMry by Sayyid-na Idris 
tcf. “'Guide”, No. 258), etc. Jt may 1)0 noted that in the works of 
Mustalian authors the term bid^al is often used in an amazingly wide 
.sense : any divergence from their opinions conc(‘rning tlu' sue<*ession 
not only of the Imams, bub also of r/dV-v, can bo r(‘ga.rd(‘(l by lln'in as 
hlfVat. 

2 These terms arc used by Sharastani, dnwayni, K-ashidtiM-din, <‘ie,, 
but apparently never ax^pear in genuine fsmaili works. 

3 Nizari authors usually, when spi^aking al)ont Isniaili works, apply 
to them not the tenn kitdh^ or rMla, ))iit /r/,y/, Plur. Jumd. 1iie FumVt 
muhdrak apparently implies the works of specially r(^vert‘d atirhors, su<-h 
as the Imams, or groat saints, such as Bdba Sayyid-na. As information 
about this literature is very scarce, we may review hen' th<* ((notations 
which are so far accessible. The largest quotation scm'Ius to h<* the Ix'- 
gimiing of a commentary, by Baba Sayyid-na, on the Kfn{fbat,idhd)(tiiiUh 
(which is attributed to ‘Ali ibn Abi Talib hims('If), qu<»t('(l on pp. 79 *Sl 
in the x^resent treatise ; on p. 92 a quotation from Sayyid-na (on 
siydh) seems to be taken from th<^ KBBS, 30 (or in both eases ({uot(‘d 
from one and the same source) ; on ]n 114 {Jilrnt means knowk'dge of th<' 
"Prophet and the Imam). Many mon' quotations an' given in the HBBS : 
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scattered through Nizari literature.^ Perhaps there are also 
many quotations which are not duly acknowledged. None of 
their works is so far known in its entirety. It would seem, 
from the quotations which are knoTO, that the ideas of Hasan 


p, 11 (orjg. MS.), concerning Jesus and Ma'add ; p. 20 (rites accompany- 
ing the proclamation of the Qiydmat) ; 26 (love for sanctity) ; 29 (Turks 
are Jinns) ; 30 (see above, the same as KP 92) ; 35 (commandment to 
help friends). Most probably some of the quotations, which are simply 
marked as taken from the Fusdli muhdrdk^ may also belong to him. 
For instance, the quotation from these found on p. 59 of the KP 

(a dispute between a Daylamite and orthodox in Isfahan) literally agrees 
with a passage in the HBBS, p. 5, line 15 to p. 6, line 2 (of the edition). 
Thus it seems possible that in reality this is not a quotation from the 
HBBS, but from the original treatise by Baba Sayyid-na. There mey 
be some more quotations from him in the Fasl dar shindkhti Imam wa 
Hujjat (Mem. of the As. Soc. of Bengal, vol. VIII, 1922, pp. 13-24), in 
the Rawdatu'UtasUmy etc. Of. also the four fasls ” by Baba Sayyid-na, 
referred to by Shahrastani in his K. al-Milal wa'n-nihal (Cureton, 118-9)» 
1 The FuaiUy attributed to Imam Hasan ‘aZd dhikri-hi'S’-saldm^ and the 
isolated quotations from him (mt-farmdyad . . . , or some other expres- 
sion), are much more frequent than those from B4ba Sayyid-n5;. In 
our work there are quotations from his address (khutba), on pp. 65-66, 
probably delivered by him on the proclamation of the Qiydmat, followecl 
by a few shorter quotations (p. 66). On p. 63 there is another interesting 
quotation (about “ killing the death ”). On p. 90 are given three passages- 
from the Fusdli muhdrak (on “ relativity ”, iMfat, and on the possibility of 
seeing God at the Qiydmat). All three are found in the HBBS, pp. 26-27, 
where they are attributed to him. In the HBBS quotations are found 
on p. 15 (Fasli muhdrak ) ; on p. 16 (from the hhutha, attributed to ‘Ali 
himself, most probably quoted by Mawl4-n4), the prophecy about his 
coming to establish his throne in Egypt, then in Daylam, etc. (cf, also 
p. 18; also in the 26th tasawwur of the Rawdatu't-tasUm, fol. 112v) ; 
p. 18 (about the division of the Imams into groups of ten : awsiyd, to 
Taqi Ahmad; Imdmdn, to Mawlana Nizar, “who was the 19th or 20th ” ; 
and QdHmdn, after him) ; p. 21, reference to an epistle addressed to- 
Husayn b. ‘AbdiT-Malik (perhaps a son of ‘Abdu’l-Malik b. ‘Attdsh ?) ; 
21-22, another epistle, to Qddi Mas‘ud ; 22, another epistle (fasl), to- 
Amir Haydar son of Mas'ud (perhijtps the son of the preceding ?) ; 23, an 
epistle in Pei’sian {Fast ha-Farst) ; 23, another quotation, in Arabic ; 
26-27, as mentioned above, are the same as KP 90; apparently the 
quotation which is given on p. 28, from a Fasli muhdrak, also belongs to 
Mawld-na ; 30, on shakhsi sawdh and shakhsi '‘adhdh ; 33, on eternity of 
union with God at the Qiydmat ; apparently to him belong the quotations 
given on pp. 33 and 35. A very interesting quotation from a Fasli 
Tdzi (i.e. in Arabic f referring to his (Hasan’s ?) birth, with references to 
Khuddwand Muhammad, Khuddwand Hasan (i.e. ‘Ali’u’d-din and 
Jalalu’d-din of Alamut ?), and a mention of Hasani kaUr (i.e. Hasan 
^ald dhikridfhi? s-saldm ?). There are many references to him in the 
'BawdatxCt-taslim, (ascribed to NTasiru’d-din Tusi) ; most prgbably the 
latter work contains many qxiotations from Hasan’s fusdl, though it is 
very difficult to identify them, or to find wffiere such quotations begin 
and end, as they are not directly acknowledged. Most probably the 
majority of references to fusdl in general (without the mention of the 
name of the author) are in reality quotations from the works of Hasan 
''aid dhikri-hi^s-saldxn, such as in the Fasl dar haydni shindkhti Imdm, 
mentioned above, and in the Matldhu*l»mu''mintn (which is lith. together 
with the HBBS). 
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b. as-Sabbah scarcely differed much from Fatimid dogma. ^ 
Information derived from Ismaili sources, and preserved b;s^ 
some Persian historians, as in the case of the iSargudhashti 
Sayyid-nd which was perused in the Jahdn-gushd and the 
Jdmi^uH-tawdnJch, represents Sayyid-na as strictly observing 
the rules of the shan'at So much so that he even executed 
his own son for such a comparatively trivial offence as drinking 
wine.^ 

Accordingly, it can only be assumed that the real initiator 
of the religious reform was Mawla-na Hasan 'aid dhlkri-hl's- 
mldm. This conclusion is supported by many quotations from 
his works, though how far his reform had actually gone, cannot 
be accurately gauged. 

The deplorable scarcity of available Nizari literature,^ and 
its amateurish and eclectic character in general, can oiil}^ })o 
attributed to the disorganization, and later on disappearance of 
an organized priestly class. Although priests are often a gt*eat 
impediment to the healthy evolution of a nation, yet in a small 
isolated community, often subjected to persecution, 01‘ganized 
priesthood affords the only means of preserving the continuity 
of religious and cultural life. The Nizari reform contributed 
to the change from the state of a highly organized church, not. 
dissimilar to that of Catholicism, "to a complete democrfics' 
under a Divinely appointed hereditary head, the Tmain. Fov 
the student of Ismaili literature this must be deplored Ix^-ause 
•it deprived the movement of its highly qualified intellec'tua.] 
leading class, thus upsetting the normal "evolution of the litera- 
ture, the ideas, and the ideals of Persian Tsmailis, inherited by 
them from the earlier periods. 

The Kaldmi Pir, being a late work, very eclectic in its c*on- 
tents, does not reveal much about the history of the reform, 
or its real extent. The author of this work whicli was most 
probably written more than three hundred years after the 
introduction of the reform, describes the Nizari doctrine «m.s it. 
was preached in Middle Ages. The value of this work, from 
the point of view of the student, lies in the greater details which 
it gives of the Nizari system than are to bo found in anv otluu’ 
known work of Persian Ismailis. ^ 

The work is not concerned with ifiulosophicial mattcM's aiul 
obviously avoids them. The purpose of the aiitlior was ap- 
parently twofold : to give the necessary instruction to his (*o- 
religionists, and to dispel any possible doubt which might arise 
in the minds of the sectarians who were chiefly recruited from 


1 Cf. about his works the “ Guide ”, pp. 101-102. 

2 Of. Jahdn-gushd, 08; E. G. Browno, “ Lit. Hist, of P(‘rsia ”, vol. 11, 
p. 418. 

8 For what remains now of it see ‘‘Giiiclc”, j)p. 101-117 (oiniltinsx 
No. cxxxv and 665). 
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amongst the Ithna-'asharis, or who lived amongst them.^ The 
first half of the book deals chiefly with controversial matters, 
while the second is devoted to dogmatic questions, though 
both these subjects are not entirely separated from each other. 

The controversy, as dealt with by him, assumes a highly 
acrimonious tone. It is based to a large extent on a rather 
free interpretation of different verses of the Coran, or on the 
evidence supplied by tradition, often of purely legendary 
character. These legends are usually derived from Ithna- 
'ashari sources, and their exaggerated and excited tone lessens 
the force of much that is serious and substantial in the Shi'ite 
claims. It would be quite out of place here to go into the 
details of these controversial matters, especially as it is impossible 
at present to separate genuine Ismaili tradition from the Ithna- 
^ashari point of view, which the author adopts so readity. 
Accordingly, it is only the dogmatic parts of the treatise, re- 
viewing the basic doctrines of Ismailism, such as those of God, 
Prophethood, Imamat, etc., which are dealt with here. 

1. God and Creation, 

The KP does not give any real formula of the Ismaili creed. 
Several times (pp. 14-15, 33, 39) it refers to the usual alJ- 
Muhammadan formula of shahddat.^ It is WTitten on the 
arches of the Throne of God (tdqi 'Arsh) (14, 39) ; it is sym- 
bolized by Paradise, and by the TUbd tree (33). The Tubd is 
at tl 3 .e same time a symbol for dhdti Imdm, or Divine Substance 
of the Imam (105). 

The Coranic verses II, 285 and IV, 135 (which contain the 
rudimentary creed of Islam, i.e. believing in God, His Angels, 
His Books, His Apostles, and the Last Day ”) ® are invariably 
accompanied by an additional explanation that under the 
expression “ the Last Day ” the faithful have to understand 
'All ibn Abi Talib, i.e. generally the Imams, w'ho are of the same 
substance as ‘Ali, and are always present in this W'-orld (8, 
23, 41). 


1 The difference between the tone in which he carries on his contro- 
versy with the Ithnfk.-‘asharis as compared with the Sunnites, is quite 
remarkable. There is nothing more than a fairly polite rejection of the 
belief in the hidden twelfth Imam (22), and a few other matters, which 
are mentioned. 

2 The formula given on pp. 14-15 obviously is the usual Ithna- 
‘ashari formula, which most probably came in here together with other 
matters contained in the first hdh. The latter, as mentioned above, 
is derived from Ithna-‘ashari soxirces. 

® Of. A. J. Wensmck, “ The Muslim Creed p. 8. Angels are 
usually explained in Ismaili works as abstract forces, or ideas (cf, the 19th 
tasawwur of the BawdatuH-taslhn), Here, in the KP, probably in quota- 
tions derived from Ithna-'ashari works, the idea of angel is often 
taken literally. 
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The author refutes agnosticism under the form of extreme 
profession of tanzih, i.e. transcendence of God, to whom no 
attributes associated with the experience of the world of senses 
can be ascribed (58-59). “ God has form and qualities, and at 

the same time has no form and no qualities ” (59-60). The 
author struggles with this difficult thesis ^ and tries to explain 
that it is possible to know Him through the Imam, who parti- 
cipates in the Divine Essence.^ '' His ear is the ear of God 
etc. (91). The author quotes the well-known, but rather myster- 
ious ^adith concerning the Prophet having seen God at 'Arafat, 
riding a camel, and with a red cloak on His shoulders ” (60), 
and also refers to the ancient sacred books and different ^adiths 
in which it is said about God’s having created man in His image 
(60). This, of course, does not mean that God, in all His 
unconceivable and limitless greatness and glory, can be manifested 
in a mortal man, Adam (60), but the author seems to under- 
stand this in the sense of Sufic pantheism : God, in the forms 
accessible to man, as through a veil gives an opportunity 
to man to understand, feel, and know His being present in the 
world. In human form generally this " touch with Divinity 
is more intense than anywhere ; and in the chosen one, the 
leader of mankind, this attains a very high degree. Only 
instead of an ascetic, who by practicing austerities and devotion 
attains such “ union with God ”, the author admits a specially 
appointed hereditary and eternal the True Man ”, Mardi 
Waqi, who is the focus of the Universe, helping mankind to 
attain the knowledge of God, the Source and the Ultimate 
Goal of being. 

Quite in agreement with these Sufic theories, the puri)ose of 
creation is knowledge of God (52).^ Man is the most perfect 
of all creations (52-53, 72), the microcosmos (73, 90) ; all thingvS 
are created for him (52). 

His nature contains all the elements of the Universe ; he 
develops from the atom, passes through a long evolution, until 


1 This idea is apparently one of the oarliost and niosl inii>ortant in 
Mzari doctrine. The HBB»S devotes to it the whole of thc^ s(jc‘ond bdb, 
and portions of the fifth bdb (pp. ;50-;U of the orig<MS.). 

2 Apparently the best foimula for this idea is tho w'^oll-kiiowj) j)as- 
sago in the Gospels (St, John, 1, 18) : ‘‘No man hath soon God at any 
time ; the only Son, who participates in the Substance of the FatJior, liath 
revealed (the knowledge about) Him 

3 Hijdb in this sense is nearer to the idea of " dross ” as its purpose 
seems to be not to hide completely, but only not to expose cntirtdv 
something sacred to profane gaze. 

4 We must note that the terms ma'rifat and hhuddfihindaU whi<*h 
are so often xised in this work, imply not only merely theoretical kiiov’- 
ledge about God's existence, but recognition, and aocepianet* of all the" 
consequences of such recognition. The English word knowledge ” 
does not convey the idea completely. 
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he becomes a true, but reduced, copy of the world (53-54). 
In man the element of Divinity is greater than in any other 
creature (53). It is he who had to take upon himself the im- 
mense biu'den {hdri amdnat) of consciousness and responsibility 
for his actions before God, which was entrusted (amdnat) to him 
(72-73). This clearly implies recognition of free will, though 
this point is not explicitly formulated, probably because the 
subject is too subtle and difficult. The term tawJliid, implying 
the recognition of One vSole Source and Master of the world, 
is repeatedly mentioned (cf. 28, 79, 80, 85, 102). It is used in 
more or less the same sense as in Sufism. But the term walpdat, 
in aJili wal^dat (cf . 48, 106, 108), has not the Sufic, but the Ismaili 
meaning, of the Imam and his hujjat. It may be noted, how- 
ever, that in the KP quite primitive Islamic ideas are sometimes 
apparently accepted literally, while usually they are interpreted 
in an allegorical sense. ^ 


2. Religion. 

The fundamental Nizari idea of religion is a development 
of the original Islamic conceptions rather than of the Sufic, The 
authors of all known Nizari works, including the author of the 
KP, are never tired of repeating it. The purpose of the existence 
of the Universe is the realisation of a certain cosmic harmony, 
in which every created being knows its Creator, knows His 
Divine Will, and would completely obey it (cf. p. 52, etc.). As 
one of the phases of this cosmic process, God Himself acts in 
such a way as to permit mankind to learn about His tran- 
scendent Substance, and His Will, which all belong to the realm 
of Absolute Keality (Ib^aqiqat), which is beyond the perception 
of our senses, and lies outside the visible world. In His limitless 
bounty, He periodically sends to mankind his special Apostles, 
who are ordinary men except for the fact that they are endowed 
with special inspiration (waliy), which comes directly from God, 
by direct Divine action, ta'yid (literally '' helping ’’). When such 
Apostle finds that mankind is not yet ripe to understand the 
nature of Absolute Reality, revealed to men, he ceases tO' 
endeavour to enlighten them further, and limits his mission to- 
imposing upon mankind a rigid system of social and religious, 
laws, — the shari'at. This is primarily intended to reduce to a. 
minimum the inevitable mischief which would result from the* 
internecine quarrels the tendency of which is innate in human 
nature. 


1 Cf. p. 69 (text) where it is said that the story of the Mi^rdj of the 
Proi^het is to be accepted literally. There are also references to Qalam, 
Kurs% etc., apparently taken from some Ithna-‘ashari sources. The story 
of the angels, worshipping the image of ‘Ali on Friday (p. 88), is obviously 
non-lsmailitic, and may be a later interpolation. 
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Shan'at^ which is connected with the visible world, to which 
it belongs, cannot be the Reality. As everything of this world, 
it is only its zdhir, or outward form, or mithdl, symbol, referred 
to, or symbolizing the mamtJml, or hdtin, i.e. the laws of the 
transcendent Reality, Jmqiqat, the hidden foundations on wliich all 
is built (55). It is impossible to follow only the tanzU, and zdhir} 
The tanzil, i.e. the Coran, also implicitly contains a reyelation of 
the Tjjaqd'iq. These, however, cannot be understood by every- 
body, and are therefore hidden, bdtin (56-57). The majority of 
mankind, pre-occupied with their own worldly affairs, are 
incapable of perceiving these hints as to the nature of the 
Absolute Reality, but a small minority may be ripe for this. 
For the guidance of these, and in order to spread the true 
knowledge, there is always in the world another, permanent. 
Messenger of God, who participates in the Divine nature. He 
is fully authorized to convey to mankind this original knowledge, 
by the revelation {ta'wU) of the inner meaning of the Divine 
revealed Message (tanzU) which is intended for all, only so much 
as people are capable of understanding it (57, 109, etc.). The 
part of the Wasi (i.e. the Imam) is to complete the work of the 
Prophet, and to prepare people for the acceptance of the full 
truth when the next Apostle of God is sent (18, 55, 57, etc.). 

The original religion of mankind, fitrat (104) is a kind of 
religious instinct, or pure religious sense, inborn to every one. 
It is the natural state of the human soul, living in agreement 
with God’s commandments, in unhesitating and comidete 
obedience to Him (114).^ What the author apparently tries 
to express, is this : man, being endowed with a higher faculty, — 
his reason (and, probably, also freedom of will), must not 
surrender these his higher faculties to his bestial instincts. If 
he does so, a conflict with the Divine Will arises, and iiroduces 
misery and evil. For this reason very few men are spiritually 
strong enough to recognize God and His Will without s]>ecial 
Divine guidance (52, 62, and especially 112). This is why such 
guidance must always be available in the world, in the person 
of the Imam. Without it the world cannot exist even for a 
moment, and is bound to fall into chaos and destruction. 
Without Divine guidance man’s own ideas God and religion 
can easily mislead him, thereby taking him further from God 
instead of helping him to come nearer, and creating an obst.ac‘Ie 
(113) between man and God, or His world of Reality (89), The 
same error and corruption enters when man tries to depend 


1 Apparently what is implied is the recognition of du‘ literal 
meaning of the Coran only, to the exclusion of any allegorical interprotaiion, 
as is the case with some strictly orthodox schools of Islam, such as, o.g., 
Ash‘arltes. 

2 Cf. about the Jitrat of. Wensinck, “ The Mtislim Creed ”, piD. 42 sq. 
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entirely on his own reasoning by analogy (which can be neces- 
sarily based only on very limited experience) ; this qiyas, as it 
is technically called, as also the consensus of the opinion of 
the community, ijmd'l cannot be relied upon. Ismailism com- 
pletely disregards both these methods in matters of religion.^ 
Ismailism, apparently with very few other sects of Islam, 
develops the dogma of Prophethood into a peculiar system of 
the religious evolution of mankind to whom God sent His 
prophets for guidance. There are great and small cycles : the 
great {dawraH a'zam, 19, or huzurg^ 51), is equal to 

360,000 years. ^ The small cycles are seven thousand years 
eacli ; they are subdivided into (approximately) millennial 
periods, at the beginning of which what may be called a founder 
of a new civilisation appears, — ^Adam, Noah, Abraham, Moses, 
Jesus, Muhammad, and the expected Qd’im (14, 57, 64, 65, 
73 sq., 102).^ Every great period is started by the introduction 
of a new religion. This religion, exercising great influence upon 
mankind in the beginning, gradually loses its original force 
(55, 69), and is ultimately replaced by a new system. And so 
it goes on for six thousand years. At the beginning of the last, 
seventh millennium in the cycle, the promised Qd^im appears,^ 
and introduces the final form of a revealed religion, the qiydmat, 


1 These principles were rejected by Ismailism at the earliest period. 
The works belonging to Fatimid tradition are never tired of repeating 
their condemnation of them. 

2 It is difficult to find how the Ismaili authors arrived at this 
particular figure. The whole idea obviously belongs to mystic specula- 
tion, No mention is to be found about the circumstances of the pre- 
ceding dawr of seven millennial cycles, or any other dawrs, Persian 
Ithna-‘asharis often ascribe to Imam Ja‘far §adiq a book (which I could 
never find), in which, according to them, the story of the successive 

worlds ” is told, when the earth was inhabited only by ants, or by 
other animals, all of which ultimately died, clearing the place for another 
period. This seems to be quite close to the Ismaili idea of dcmrs, 

^ It is remarkable that some other prophets and Apostles who are 
mentioned in the Coran, such as Hud, §l,lih, and others, and who also 
are styled RasiXMl-ldhf are never referred to, and the term nabt is almost 
invariably used in the sense of Great Prophet, one of these six. Terms 
like anbiydf awUyd, also ntJcdn (=the “good ones”) are used fairly fre- 
quently (see the ind ^) ; but it seems that these are employed here in 
ordinary sense, and are not directly coimected with the Ismaili doctrine. 

^ It is very interesting to note that these periods which are supposed 
to be a thousand years long, historically seem to be of much shorter 
duration. Most probably Ismaili authorities knew well that between 
Jesus and Muhammad only less than six hundred years passed. In any 
case, the proclamation of the Great Qiydvmi in the year 559 after the 
Hijra of the Prophet requires no comments. Moreover, in the earlier 
phases of Ismailism there are clear traces that there was a tendency to 
regard as the Bdhi'‘%Cn~nv.taqd\ i.e. the seventh Great Prophet, the Imam 
Muhammad b. Isma'il, who died not later than 200 A.H. only. This title 
is not applied (in all Nizari works that I have seen so far) to Mawld-na, 
Hasan ''aid dhikH-hi's-saldm, but this seems to be due merely to the 
fact that the use of the term Ndiiq was for some reasons discontinued. 
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which is the same as the haq^at (here ol>viousl,\' taken in a 
Sufic sense). ^ Thus the shan'at, or zdhir, finds its final com- 
pletion in the revealed bdtin, which is the dhii giydmaf (or 
simply qiydmat), i.e. the religion of the Last Lay. It would 
be inaccurate to translate the term qiydmat by ‘‘ resun'cction ”, 
in accordance with the all-lslamic terminology, because the 
Ismaili implications of this term are quite different, and do 
not include '‘rising in flesh” and the Judgment. Here the 
orthodox eschatological ideas are apparently concerned oiily in 
so far as the promise that the faithful will see God Himself, 
in His Real Substance.^ 

It may be noted that the QiydmM which was proclaimed 
at Alamut by Hasan ^ald dMkri^hi'ssaldm, was for some reasons 
regarded as particularly important, the Great Qiydmat {Qiyd- 
matu’l-qiydmdt), being the last one for the first half of the Great 
Cycle, 180,000 years from its beginning (19, 51).^ 

At the Qiydmat God becomes visible to all ; Ho can be seen 
directly (by nazar), and no one will need indirect information, 
received through others (ta'Um) (112). At that moment, in 
reality, all will be one : the Qd^im, the Qiydmai, the knowledge,, 
the worship, the object of worship, the reward, etc., — all these- 
will be one and the same thing (112). The faithful will lose 
their individualities, their consciousness of their owii being, and 
they will see only (5od (48, 112). This is obviously very clos(*‘ 
to the Sufic state of fand fi'l-Haqq. 

The author does not take up the question whetluT this 
woidd is eternal or finite. But judging from the fact that the 
Qiydmat proclaimed on the 17th Ramadan 559 S-viii-1 1()4 was 
the end of only the first half of the great cycle of 3()0,900 yc^ars 
(51), the matter was not so pressing. 

A few words about conversion may bo added. Conv(U*sion 
is described as finding the correct spiritual ])ath (92-03) aft(*r 
losing all hope of finding truth in all other religions of the world, 
except the ‘‘ rightly guiding and truly guided ” one, which the 


1 We may note thot the doctrine of the Qiydmat i.s ra,r(‘Iy <*oinmente<f 
upon in the early Ismaili works, in which the term, is iisc'd in tho general 
Islamic sense. Only a late author, 8ayyid-na ‘Irnadu'd-din J<lriH, who 
died in 872/1468, devotes several pages to this (UKistion in his SCidu'it'l- 
nia^dnt (cf. “ Ouide ”, No. 260). 

2 About the controversy as to whether (jod will l>c» tio.ou an the day 
of .Resurrection see Wonsinck, “The Muslim 00(^1", pp. (>.‘J stp Here 
it is said that God will bo visible as person {miCanyan wa muahakhkhiti^. 
p. 90=HBBS, 27) ; cf. also p. 112. Jt is not clear \vh(‘tli(*r th(‘ (‘.x- 
pression “ see ” should bo taken in a literal sense, or alh’igorieal. Tlu* 
work abounds in passages in which it is diflicult to se(‘ whtdher th(‘ author 
introduces certain ideas as allegoricjs, or takes them literally. 

3 Apparently none of the known Nizari works explains \vh.\' this 
particular qiydmat is regarded as so important, anti why should it be 
regarded as the end of the first half of the great cycle. 
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new convert joins. The inner meaning of Islamic forms of 
worship are explained (94-97) with the help of ta'wU, 

3. PropTi&thood {Nubuwwat), 

Generally Ismailism, and the Nizari doctrine, as explained 
in the KP, differ very little from the all-Muslim ideas about 
Prophethood. It is only in its relation to Imdmat that sectarian 
beliefs assume peculiar development. The fourth bdb is entirely 
devoted to this question, especially pp. 54-56 ; other parts 
of the book, as pp. 35-36 and 60 are also important. 

The Imam is the spiritual guide of the world at every 
moment of its existence. His absence from the world, even if 
for a moment, would cause its complete collapse. The Prophet, 
•on the other hand, appears only periodically. Once in a millen- 
nium God sends a great Prophet, or Apostle (Easiilu’l-ldh), for 
what may be regarded as periodical cleaning and overhauling 
the social life of the mankind (55, 69). He conveys the message 
•of God, which implies both the zdhir and the bdtin. But, as 
mankind is not yet ripe to appreciate the wisdom connected 
with transcendent realities, his functions become limited to 
introducing new order into the social life of nations. Human 
nature is so quarrelsome, selfish, and cruel, that without being 
bound by the strict ties and chains of severe law, the shari'at, 
the beast in man would easily overpower his higher self, and the 
inevitable internecine struggle would lead to the complete extinc- 
tion of the human race (68). 

The Prophet who is the proof of God’s existence ” (9, 14) 
with mankind, corresponds with 'Aqli hull, or the Primeval 
Cosmic Conscious Formative Principle of the Plotinian philoso- 
phy in the Universe (57).^ His light ”, or luminous substance 
•of Prophethood, is eternal, and existed before the world was 
created (104). He was sent by God as His plenipotentiary, 
uWl-azm (52). There were so far six great Prophets. The 
last of them, Muhammad, declared that after him there would 
be no more great Prophets. Therefore it is obvious that at the 
•end of his millennial dawr the promised Qiydmat would set in (69). 

All the Prophets descend from one and the same stock 
{nasi) (26-27, 38) f they are called Ndtiqs, or “ Preachers ” (68). 
Their mission in their absence is supplemented, continued, and 
•expanded by the teaching of the Imams. There is, and always 
was in the world an uninterrupted chain of Imams who conti- 
nue the work of the Wasi, or the Executor of the Prophet’s 
will, 'All ibn Abi Talib. The Prophet and the Imam are the 


1 This is assumed both by Fatimid and Nizari tradition. As is 
well-known, this idea is widely accepted in Sufic philosophy, and even 
by many eminent theologians of orthodox schools in their attempts to 
bring the kaldm in agreement with philosophical ideas. 
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same in their substance (84-85). The Gi'eat Prophet participates 
in Imdmat (or waldyat) in addition to his own 7mbmvwat, i.o. 
prophethood (86), and thus there is no possibility of these two* 
Divine functions clashing with each other, becjause they are tluis 
united in one and the same person. Jmdmat or Waldyat is 
regarded as superior to the rank of a prophet in general, and the 
“ light of prophethood, nuri nubuwwat, comes fi’om the- 
“ light ” of Iniamat, nuri waldyat (74).^ This is why the 
Imam of the time can cancel the cQmmandments of the shartat' 
of the Prophet {ibid.). As they are essentially the same, the 
Imam, or Asds, as he is called when he co-exists with a great 
Prophet, does not carr}’^ on .his preaching when the Prophet is 
still alive. 

Every Apostle starts a new' religion, and forms a new civi- 
lisation {millat),^ cancelling the religion of his predecessor 
(52, 63). His religion is intended for everybody, and is expressed 
in language which is intelligible to people generally, without re- 
gard to their being educated or not, in parables and allegories (54). 

The author unhesitatingly accepts the Islamic belief that 
Muhammad is the last and final Messenger of God, the khdthnu'U 
anbiyd' (69) ; that all his* miracles arc real, and that his 
ascension to heaven, mirdj, is true (69 ) . Whoever does not believe 
in these, or disobeys any of the prescriptions of the shariat 
without the permission of the Imam, is a Mfir, and his 
repentence will never be accepted (69). After the Prophet the 
authority passed to ‘Ali, and from him to his rightly appointed 
direct descendants, the Imams : whoever does not believe in* 
this is also like a kd.fir (70). 

4. Jmdmat. 

A special chapter, the fifth, probably the most important 
and interesting in the treatise, is devoted to the doctrine of 
Imdmat : there are also important references to it in other parts 
of the book. 

The “ light ’’ of Prophethood, as mentioned above, existed 
before the creation of the world. The same is tlu^ case with 
the “light” of Tmamat, because in reality both are the same 
(76). ^Ali (i.e. Imam in general) existed before the world w'as 
created (36), — this is a favourite subject of many Shi‘ite poems.^' 


^ The KP gives no informtii ion uh to the pari played hy the 124,U0U' 
prophets which Clod has sent at dilf<‘rent periods to mankind. Of. also 
above, p. xxxv, note 3. 

2 The term 'tniUai, usually iranslat<‘d })y “nation ", “ eonnnuuity 
etc., in this sense would sim'ly bo better I'O'nderod by “ eivilisatioli ”• 
millaH IsMm can only be transhitecl by “the world of islarn 

3 Many poems of this kind are' attributod to Shtih Ni‘matiri-Jah 
Wall Kirmdni (d, 834/X431), and a legion of minor 8hi‘ite poets. 
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^As an Imam is always present in the world, which cannot exist 
without him even for a moment (as the Prophet said), it is to- 
be assumed that he was ever-present in the preceding dawrs 
also, i.e. in the periods of other prophets (115). The memory of 
the earliest periods, however, is lost, and the Nizaris are only 
certain about the presence of the Imams from the time of 
Abraham. After him Imdmat became permanent {Idzim wa 
wdjih), continuing in his descendants , — dar nasli u qardr girift 
(76). 

As is well-known ^ in the time of the Fatimids the title of 
Imam was not applied to ‘Ali himself, who was styled the Wasi, 
Wall. Asds, or rarely Sdmit. The Wast. or the Executor (of 
the Prophet’s vdll),^ appears as an official and religious term, 
while Asds, and especially Sdmit, are mostly used in connection 
with esoteric speculations. In addition to this, Ismailis apply 
to him the term which can be considered as common to all 
branches of the Shi'ites, — the Wall. It is very difficult to select 
an appropriate English term which would convey at least the 
principal implications of the original ; perhaps the best would 
be one who stands the nearest ” (to God). For the sake of 
conciseness we may use the expression “ the Friend of God ” by 
which the term Wall in this sense is usually translated, warning, 
however, that '' friendship ” in this sense is not to be under- 
stood as friendly relations between equals (20, 23, 24, 41, etc.).^ 
The author of the KP also uses the expressions Mawld, or 
Amiru'Umu'minin, which may be regarded as typically Persian, 
and are very much used by the Ithna-‘asharis.® They are 
often employed to avoid calling ^Ali by his name, as this would 


idea is often tl\e motive of the poems of an Ismaih poet of the Safawid 
period, Imam-Quli of Dizbad, near Mshapur, who is known as Khaki 
Khurasani, and whose Dtwdn is lithographed and published in this 
series. But it must be carefully noted that this never refers to ‘All ibn 
Abi Talib as an individual. ‘Ali in this sense is merely a name for Imam 
in general, the Substance of 'Alt, or Imdmat, which during his period of 
Imamship miraculously rested upon him, just as it rests on every Imam 
after him, and rested on every Imam before him. JSTothing is so wrong as 
to understand this in the sense of “ incarnations and to mix it up with 
Indian and other jij-imitive ideas of karma, etc. This is what A. Semenov 
does in his edition and translation of the QastdaH Dhurriyya, by Raqqami 
Dizbadi (not by Khaki, as stated by him, but by Khaki’s son, ‘Ali- 
Quli, son of Jmam-Quli) ; see “An Ismaili ode on the incarnations of 
god-\Mi” (in Russian) ”, — “ Iran ”, voJ. 31, St. Petersburg, L928, pp. 1-24. 

1 Sometimes this term is understood in this work in the sense of 
“heir”; the author sometimes plainly speaks about “bequeathing” 
the authority of the Prophet, as on pp. 42, 75, etc. 

2 Indian Nizaris, i.e. the Khojas, usually avoid applying the term 
Wall to ‘All. 

This seems really not to be the Ismaili, but the genenl Persian 
practice, introduced at a late period. Early Ismaili works, in Arabic, 
do not monopolize it for ‘Ali. 
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be disrespectful.^ The term Asds here appears probably only in, 
quotations from older works, those treatises which belong to the 
school of Nasiri Khusraw^ (57, 101, 102, 109) ; here someliines 
it has quite a different meaning, being ap])]ied cither to the 
or, perhaps, dd'L^ 

As mentioned above, the name 'Ali is sometimes used 
as a term referring to the Imams in generaJ.^ The term Qaiw, 
originally used for the promised Messiah, or the Seventh Oreat 
Prophet who is to come on the Day of Resurrection. hei‘e 
in the KP is often used instead of hmm. 

'All is the uWl-amr (23) mentioned in the Cbran : he is the 
'' Last Day ” (8, 23, 24, 41), referred to in the CWan. He is 
one to whom God has entrusted His own duties (hdri khtish) 
on earth (24) ; he is the redeemer of the sins of mankind (diUfi-yl 
'AU gundh-rd mUl'hurad) (88) ; obedience to him is the same as 
obedience to God Himself (24), etc. All this is applicable to 
Imams in general. 

The nas.Sj or explicit and unequivocal appointment of *Ali 
as the JVasi, the Executor of the Prophet’s wdll, w'as made at 
Ghadir Khumm (38, 40, 41), w^hen the Prophet uttered the 
well-known statements : '' 'All is the lord of all those whose 
lord I am ”, and “Ali is to me as Aaron to Moses 

He is superior to all prophets and saints (74, 80) : the 
purpose of his mission is to " pay the debts of the Propiiet ” 
(57), i.e. to complete his preaching of religion, supplementing the 
lacunae left by the Prophet in his system. To him the faithful 
must swear allegiance (bay'af) (61 ) : there is no greater ohence 
(zulm), and no greater impiety (shirk) than to regard an\' one as 
equal to or superior to 'Ali (56). The title MavM-iia. “ Our 
Lord ”, which in the Coran is ap]>lied to God (61). can also 
be applied to *Ali.^ 

According to the speculations of the early philosophical 
literature on the hciqdHq, or the prototypes of things in the 
world of realities, the Asds, or Was% corresponds with the Kafsi, 
hull, or the Cosmic Conscious Principle of Animation in the 
Plotinian system. This is also to be found here (57), though, as 
has been shown, the KP takes not much interest in philoso])hy.''* 


1 To say in Persian simply without the invoeation of l>lessin^s, 
«tc., is considered very impolite, and to repeat each time ail th<' tith's 
would be too long. Xt may be noted that in Persia gcii orally the toi-m 
Mawla-na is applied only very rarely to other saints than the Imams (as <‘.g. 
RuxqI). In the Ismaili texts the title Mawla-na is given to Imams on]\'. 
But in India at present the title has been much misused, and has lost til! 
its original implications : it may be given to any ono. 

2 On p. 76 aadfi apparently 'is used for ddH. 

Cf. above, p. xxxviii. 

^ Cf. above, note 1. 

5 It appears from other Nizari works (cf. the RawdaUCUmllin. the 
26th toiiawwur) that the Nafsi hull is usually idontifiod with the hvjjnt ; 
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Imdmat is higher (afdal) than nuhuwwat, or prophethood 
(74, 86),^ and the light ” (nur, i,e. substance) of the latter 
is derived from the former (86) ; but Great Prophets (Adam, 
Noah, Abraham, Moses, Jesus, and Muhammad), as mentioned 
above, combine in themselves both the nad^ and the wali (74, 86). 

As one can see, the majority of these ideas are the same as 
those which were developed in the earlier period of the evolution 
of Ismailism. But in his indiscriminate borrowing from works 
of different periods the compiler introduces various ideas which are 
obviously quite obsolete in the Nizari school. For instance, on 
p. 103 he mentions that in every 'asr (~what he means by this term 
is not clear) there are seven Imams. This, as the context shows, 
is probably taken from an early work, like the WajM dm of 
Nasiri Khusraw, together with the speculations about the 
mystical significance of numbers.^ Or, on p. 76, it is said that 
Imams are mugarrahdn, the people who stand very close to 
God ”, and are of the chosen ones. This would be appropriate 
to the chosen amongst ordinary mortals, but seems quite 
strange after all that is said above about the Divine nature of 
the Imam. 

The Nizari strata of the doctrine show a much more extre- 
mist tone : the Imam is the Absolute Reality (wujudi mutlaq) 
(66) ; all that exists — exists through him. One who knows 
this must offer him praises and thanks (66). He is the proof 
of God ” (i'Ujjat) (62), and it is for this reason that some Imams 
have said : “ What is said about God refers also to us ” (62) ; 
the nature of the Imam is the mysterious tree of Tuba in Paradise 
(105). He is the real Lord of the world (47, 61), the centre (maddr) 
of the heavens and earths ; without him the world cannot exist 


Imam is regarded as the hypostasis of the Primal Divine Volition, logos, 
the ”. Scarcity of Nizari works does ^ot permit us to come 

to a definite conclusion on this point at present, ‘but it seems highly pro- 
bable that the eclectic author of the KP, who apparently was not well 
conversant with philosophical matters, simply took this statement, 
together with others, from a work belonging to the school of Nfisiri 
Khusraw, continuing Fatimid tradition. 

1 This logically follows from what ij said above, but is against the 
earlier, i.e. Fa.timjd theories, which chiefly emphasize the importance of 
nuhuwwat. It may be noted, however, that the idea of superiority of 
Itndmat over nuhuwwat is also widely accepted by Ithna-‘asharis of 
extremist shade, by Sufis, etc. Mawld ha-zdhir tdlibi Faijghanibar hM, 
wa dar haqtqat murshidl H hud = ‘Ali was only in appearance a disciple 
of the Prophet, but in reality was his preceptor, — can be heard from every 
darwish when he is asked about the relation between them. 

2 In the HBBS, in a quotation from the Klmtha'i muhdrah, i.e. 
apparently an address by Imam Hasan ’’aid dMkrUlvV s>‘Saldm himself (see 
p. 18 of the orig. MS.), the Imams are divided into groups of ten. The 
members of the first group are called Awsiyd, those of the second group, 
— Imdm, and those of the third, — QdHm. Cf. also the “ Guide ”, p. 8, 
footnote, and the footnote on p. xxi.x above. 
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(74, and 'passim). If, by any chance, he would disappear from 
the world even for a moment, the world would instantly collapse 
(21, 22, 26, 61, 62, 74). The Imam looks upon the world 
100,000 times a day, and it is only owing to this that the world 
lasts (26, 48, 65). Not only this earth, but 18,000 other worlds ^ 
thus depend on him (18) ; he is the source of life {nutfa) of the 
Universe (27), — the light which makes visible every thing, 
heaven and earth (27). 

Imamat in relation to mankind originally means the office 
of ‘‘guide”, or “'leader” [pishwd'i) (35-36, 61). The leader 
who is thus referred to is the Imam, through W'hom God wiil 
call mankind on the Day of Judgment, as is said in the Coran 
(XVII, 73) (48). This guidance implies not only the introduction 
of orderliness into the moral sphere but also into the functions 
of the cosmic mechanism (68-70). He conveys to mankind 
the knowledge of the mysteries of the Universe and of God 
(70), the knowledge of the invisible and supersensual realities 
(21), which cannot be attained without him. This is the reason 
why ever^^ one who during his life does not come to recognize 
his significance in this world, and does not try to receive this 
knowiedge from him, dies as a godless and ignorant man [kafir), 
for whom there will be no chance of immortality after death (27, 
48, 69). To recognize and follow the Imam is the same as 
following God Himself (21, 24, 26, 72, 115). 

God can be knowm to man only through Mardl toaqt, i.e. 
The Man, the head of mankind, who is present in every period 
of time (40, 60, 67, 115) ; he receives directly from God his 
instructions and inspiration (69), without any intermediate 
agency, such as Jabra’il (28), He is the most miraculous and 
supernatural substance in the visible world, viazharu'Vajd'ih 
(65), whether being manifest to all, during the period of kashj, 
or hidden, during the period of satr (66-67), which depend on his 
vishes either to bless mankind with, his presence, or to punish 
them by being absent from the sight of the majority. His 
complete zuhur, i.e, when he appears as a pow^erful king, is like 
day ; and w-hen he is hidden from the sight of the majority of 
his followers, it is like dark night all over the world (67). 

The Imams are the dhurriyyat, the “ progeny, (born) one 
from another”, mentioned in the Coran (ill, 30, and many 


1 The.s:.' “worlds” {"dlam) should not 1)(‘ understood in ac*cordunc*(‘ 
with the modem ideas, as dilierent planets, or stars, on which ther(‘ is 
life similar to that on. our planet. These “ worlds ” Jiiost probably an* 
nothing but cosmic periods, or “ geological (epochs ", using t-h(‘ inodorn 
term, and refer to ditferont periods of our world, or earth. Though 
there is never any direct indication, it seems that wo wjU m)l bo lar wrojig 
if we guess that these ” worlds ” are conneett^d with the periods of sev(‘ri 
thousand years each, and the “(irreat Era” of years, rnmti()n(‘d 

a))ove (p. xxxv). Cf. also in the Ramjntu''t-ta,slhti, JKAS, 1 9;il, pp. 027-528. 
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other places) ; they are the ahli Bayt, or members of the house- 
hold of the Prophet, and %trat, or ‘‘ close relatives"’ v^hom the 
Prophet, in his last vill, bequeathed to his followers, together 
with the Book of God which was revealed to him, and which 
cannot be separated from the ahli Bayt (34, 76). 

All the Imams are of the same substance and nature as 
'All ; there are no smaller or greater Imams amongst them (65). 
The line of the Imams can never become extinct or interrupted 
(31).^ All Imams are infallible, sinless {ma‘sum), and free from 
fornication (44). As is said in the Coran (II, 118), the covenant 
of God is never made vdth the vile (34-36). It is said also 
about them that the legacy of the Prophets is not left to any 
one unless he deserve it (42). Thus it be seen that even if 
the Imam does not in appearance follow the prescriptions of 
the shan‘at, one. must not think that the Imam commits a 
sin : the Imam can completely disregard the shan'at, can cancel it, 
or alter it (75), because its prescriptions are inapplicable in the 
realm of Absolute Reality to which he belongs. He can at 
any time cancel his own earlier commandments, or any prescrip- 
tion given by his predecessors (70). His followers, therefore, 
have no right to judge him by his actions, or to follow his 
example (fi'l), ■without his explicit command, as his actions 
may have special reasons, beyond the comprehension of ordinary 
mortals (45). 

Personally, as individuals, except for the Divine Power 
which is connected *with them, the Imams are ordinary mortals, 
subject to all the infirmities 'w^hich are inseparable from our 
own physical bodies (50, 115) : they can have any possible 
human form, state, etc., can be dressed in 30,000 different 
dresses ” (65). But when the Imam is concealed (mastur), 
there are always some chosen ones amongst his followers who 
know where he is, and are in contact with him, leading to him 
those who are very anxious to see him (22, 26, 50, 115). It 
can never happen that the Imam is completely “ lost ”, and that 
no one of his fob owners can find his w^ay to him (26). 

The Imam is appointed as such by the direct indication of 
his father, i.e. by the nass, which may be either express, sarih, 
or implied, khafi (49, 62, 76). The ordinary Imam, who forms 
a link in the eternal chain of Imdmat, is called mustaqarr. But 
sometimes an Imam, for some reasons, appoints one of his sons 
as an acting Imam, w'hose Imamhood is only personal, and 
cannot be transferred to any one. Such Imam is called 
mustawda' (49, 75). This was the case vith Hasan son of ‘Ali 


1 1 intentioniilly abstain here from making any comments on the 
succession of the Imams as given at the end of the third hdh, because this 
question must be examined thoroughly, and would require more space 
than is available here. 
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(49). Generally such acting or personal ” Imam [mvstawda") 
■does not differ from the ordinary {mmtaqarr) Imam in any thing 
except in wasdyat He is in his time the greatest of all men, 
and possesses the knowledge of the mysteries of Imaniat (75) 
which the ordinary sons of the Imam do not possess. 


5. Hududi Din. 

We have already referred to the evolution of the juiestly 
organisation in Nizari Ismailism.^ The subject is ver^-^ intei- 
esting, but is too large and complex to be dealt with here. 
It may briefly be stated that the hierarchy apparently attained 
its highest development under the later Fatimids, and began 
to shrink after the split, both in the Mustadian and the Nizari 
branches. The seven ranks or degrees {i^udud, which is 
the Plural from liadd, originally meaning limit always played 
a conspicuous part in IsmaiH symbolism, and these haft Ivndudi 
din remained in the Nizari system as a more or less fossilized 
dogma inherited from antiquity, when it already ceased to reflec't 
the real features of the priestly organisation.® There is no 
trace in the KP (as also in other known Nizari works) of any- 
thing like the degrees of initiation ” into the secret doc^trine 
about which the orthodox historians tell so many fanciful 
stories."^ 

Though these traditional Jindiid are often referred to in the 
KP, they seem to have only a symbolical character. The otfic*o 
of dd'i, as far as it is possible to sec from the known Nizari works, 
was probably taken over by the mu^alliw, or (religious) tcaicher.® 
This probably indicates that the interests of the leading circles 
have turned from the expansion of the Ismaili comnuinit\' to 
the question of merely its preservation. What w'as t he differencci 


^ The theory of temporary Fmanis apparently was introduced a.n(‘r 
the split. It is iiitei*osiiiig that in the only the lerui 

is found. {Imdmdni muataqarr^ in general st'iise, cf. pp. 12, 40, orig.), and 
the term mmtawda^ is not mentioned at all. In tlu* Hawfiatn't-taHl'im it 
also seems to be absent. Thus it may b<‘ oF quite late origin. In tlu' 
Fatimid period, as is well-known, Hasan b. '"Ali wasregardcMl as nn ordinary 
Xmarn. r 

^ Cf. above, p. xxx. 

The number seven is still rotaiiu*d in a hic'-rarchy ol honoj'ary 
ranks by the Nizaris of India, though the presetit ranks ha,v(‘ nothing to 
do with the origina.1 system. Cf. .7R.A.S, lb;ll, p. 557, note 2. 

^ See “ Guide ”, p. 19 sq. 

5 It may be noted that the oiHee of professional df/7 or missionary 
disappears in the Nizari branch probably soon aftcu* the sf)Iit, hut this 
<loes not mean that no propaganda was earned on wheru'ver im <jppo 7 *- 
tunity presented itself. Thus it is known that in India, far aw'ay from 
the domination of the brutal Mongols, Nizari inissifmarios had gr(‘at succ»‘ss 
soon after their metropolis was practically ruine<l. In India-, how<‘v<‘ 7 *, 
they adopted terms of Indian origin, and rarely called t-hemselves (trVK 
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between the functions of the three lower ranks, the mustajib, 
or initiated, the ma*dhuni asghar, or the junior ma^dhun (one 
who is permitted to preach), and the senior {akbar) ma'dhun, is 
not quite clear (93). 

The most thorough change took place in connection with 
the office of b^ujjat. Under the last Fatimids there were 
twelve (or even twenty-four) l^ujjats^, and the term implied 
a bishop-resident, in charge of a large see, which usually covered 
a large province. In the Mzari system there is only one jkujjat. 
He is a kind of diminutive copy of the Imam, and stands in 
relation to the latter the same as that of Imam to God. He 
is endowed vith the inborn superhuman knowledge of the Imam 
and all his mysteries. It is only through him that one can 
know the Imam, just as it is through the Imam that one can 
know God. He is no longer a highly qualified, experienced, 
and capable priest, promoted to this office from lower ranks of 
the hierarchy, but usually a close relative of the Imam, some- 
times even a woman, or even an infant.^ In the symbohcal 
schemes of the world he symbolizes the Nafsi kull,^ thus taking 
the place which in Fatimid literature is occupied by the Imam 
himself. 

The terminology connected with the hudud becomes rather 
confused. The earlier term i^ujjat in the sense of the bishop- 
resident cannot be used in its former sense, and is replaced by a 
rather archaic expression, Idi^iq (Plur. lawd^iq, cf . 93, 103), which 
is not as common in Fatimid literature as though it is a 

synonym of it. The author apparently consciously uses the 
term Idh^iq, in order to avoid confusion with the term hujjat, 
used in its new sense. 

The term bdb, which under the Fatimids was applied to the 
chief b^ujjat, is mentioned by the author several times (64, 101, 
etc.), but its meaning is quite vague. Sometimes, as on p. 57, 
it is clear that it is used in the sense of the Imam, as also in 
the form Bdbi aqdas (67).^ 

The Jpujjat (in the new sense of the term) is infallible {mds'dm 
az khatd, 58) ; he knows the Imam without any intermediary 
(wdsita) (94) ; just as all the Imams are the same in their sub- 
stance, so all the^ i^ujjats are the manifestation of one and the 


1 As is known, there were at a later period, as many as 24 hujjats, 
twelve being called the “ hujjats of day ”, and the other twelve, — the 
“ hujjats of night ”. It seems, however, that the number twelve was 
purely symbolic ; at the same time it appears that at any rate towards 
the end of the Egyptian period, these titles tended to become simply 
honorific. 

2 Sometimes even a book may be regarded as the hujjat, 

Cf. above, p. xl, note 5. 

^ Most probably as an allusion to the well-known hadUh : “ I am 
the city of knowledge, and ‘All is its gate {hdh) ”, 
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same Divine or superhuman substance (44). At the periods 
when the Imam has a full manifestation, znhur, i.e. is not only 
a religious leader but also ruler of a nation, the hnjjai abstaiiis 
from preaching- though, by the order of the Imam,’ he may 
carry on with it (68) ; it is impossible that both the Irnani and 
the Jj^ujjat should be hidden (68). 

It may be added that many sides of the (piestion of the 
hujjat remain quite dark in this treatise (as also in almost all other 
known Persian Nizari works). This clearly shows tfiat tlie 
doctrine was introduced only at a late period, and was not 
thoroughly worked out ” before the circumstances in whhdi 
the JSTizaris had to exist became very adverse to tlieni, and 
their literary activitj^ was reduced to a minimum.^ 

6. The System of Ethics. 

The Kaldmi Pit is especially generous in advice of an ethical 
nature. Such advice forms rather a prominent feature of 
Persian Nizari literature in general. It must not be forgotten 
that the most popular and classic work on ethics in Persian, the 
Ahhldqi Ndsin, was composed by Nasirud-diu Tusi, who was 
at that time, — at least officially, — an Is mail i, and wTote for the 
Ismaili governor, or mnhtashayifi of Qa’in, Nasiru'd-din 'Abdu’r- 
Raffim.^ Even to-day Persian Sufic moralistic W’orks in })rose, 
and particularly in verse, form the favourite reading of all the 
Persian-speaking Ismailis. 

These speculations on the principles of righteous life and 
virtuous behaviour are all thoroughly religious in spirit, and 
Shi'itic in their substance. Just as in their paintings Persians 
recognize only pure, undiluted bright colours, so all these moral 
counsels are so ideal that they cannot be made applicable to 
ordinary mortals. 

The highest class of mankind, the people who liave attained 
the highest religious virtues, ahli wa/jdaf, are entirely' al)sorbe(l 
in God, so that their will becomes the will of Gocf, and their 
actions become the actions of God.^ Ordinary mortals who Ixdieve 


* It seoms that the fullest acjcDunt of the dootxiiio. about lh(^ turjjfU 
is given, in the Ma'dinu'l-lmga'Uj, or the dar MiuXkhil Imdm 'wa 
hujjat, which was edited and translated by me in the VI lit h vol. of the 
Memoirs of the As. Soe. of Bengal, 1922, pp. I -70, especially pp. IS- -2:1, 
and 32--12. The HBBS and the Tta/wdatuHAasllm arc remarkably reii(*t‘nt 
on this point. Thus it is possible that this dogma, just, as that of i.h(‘ 
mustawda'' Imam, received its fullest development only at the, post-Ahwnut 
period, and thus appears to be the product of some sp(H*ia,l eendiiionM 
of the mediaeval evolution of t.h<i community. 

2 Cf. JRAS, 1931, pp. 527-528. 

3 This seems to be derived from Sufic ideas, wit.h t,h(' luinuu'ous 
anecdotes, such as those about al-Hallaj, etc., which uro always on the 
tip of the tongue of every religiously inolinod Pei-sian. 
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in God are the people of gradual progress ahli tarattub. 
The degree {martaba) of their piety may vary with individuals, 
but their general tendency is to perfect themselves. And 
lastly, there are the hopelessly vile and deliberately unclean 
people, ahli tadddd, i.e. the people of chaos and destruction, who 
are determined and obstinate in their resistance to any good 
counsel, and every word of truth (48). 

Amongst the virtues which are attributed to the righteous, 
ahli wahdat, many resemble in spirit Christian ideals : to regard 
one’s fellow co-religionist as better than oneself ; not to spare 
even life in helping him ; not to refuse him anything in one’s 
possession, etc. (48). We find a detailed definition of the 
righteous on pp. 70-71, with the division of the people into the 
ahli yamin and ahli shimdl. The ideal qualities of an ideal 
mu^min are given on pp. 77-78. 

These general ethical ideals are entirely dominated by 
religious views. The chief of them, obligatory {fard) to every 
Ismaili, is love for ‘Ali (23) and his legitimate successors (24, 
38, 39, 40). Prayer without sincere love for ^Ali is inefficient 
(23). Unreserved and unhesitating obedience to ‘Ali and the 
imams is obligatory (wdjib) (47, 76). One must not follow the 
example of the actions of the Imam (which he can easily mis- 
understand), but only his exphcit commandments and teaching 
(46, 47). The worst sin is to criticise the Imam (45), — it means 
that one does not believe in the Imam at all, and possesses no 
imdn (4:5). Obedience to the teacher is necessary (47). No 
Ismaili must ever stop in striving to attain the highest possible 
degree of moral perfection (46-47) ; he must not be afraid of 
persecutions, however severe they are ; he must help his co- 
religionist in the hour of need, etc. (47). Good deeds, ho^aana^ 
are defined on p. 76. He must always avoid following the 
impulses of his lower nature, and must discipline himself (6^9). 


7. Salvation and Future Life. 

Though references to eschatological ideas are very frequent 
in this treatise, they are mostly interpreted allegorically as 
symbols, and not realities. Besides^ the majority of such dis- 
cussions are obviously derived from various works which belong 
to the earlier tradition, such, for instance, as the Sahifatu'n- 
ndzirin, a work belonging to Nasiri Khusraw’s school, on which 
the seventh bdb in the Kaldmi Pir is chiefly based. In addition 
to this, here and there are to be found expressions in which the 
primitive Islamic eschatological and cosmogonical ideas are 
referred to without any special comment, and thus obviously 
have to be taken literally. There is also a strong Sufic element, 
with its theory about absorption of the soul in the Absolute. 
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Apparently the real Mzari theory is that of the conscious 
soul’s progress towards God by gradual acquisition of the 
knowledge of Divine mysteries, which are gradually revealed to 
the faithful by the Imdud, or the priestly teachers, and ultimateh' 
the hujjat and the Imam. When the human soul thus attains 
its highest wisdom, it becomes assimilated with the Highest 
Wisdom of the Universe which is an eternal substance, Divine 
in its origin. Thus what was originally an individual human 
soul, becomes entirely identified with and absorbed in God. 

Eu7^, soul, comes from the highest phase of the Di\’'ine 
Activity, the amr, or Primal Command (46). ^ It is eternal ; 
those who have no real faith have no ruk (46). The term nafs 
(PL nufus), is also used to convey the idea of soul, in 7iafsi 
juzHyya (70), which seem to refer to the lower faculties of the 
spirit. 

Knowledge of God, ma'rifat, is the basis of salvation, and 
it is acquired through following the instruction of the hujjni 
(47).^ Recognition of, and obedience to the Imam of the time 
leads to the attainment of salvation (73), or, as it is called, 
the ma'dd, or return to the Original Source (91). Ismailism 
recognises the intercession of the Prophet and the Imam (72), 
though it is not clear, how, and before w^hom they intercede in 
this abstract scheme. Quite in agreement with Sufic ideas, the 
knowledge of one’s self, ^m'rifaU nafsi khud, produces the same 
effect as the attainment of the knowledge of (rod (73), but how’ 
is not explained in detail. Probably this is merely a restate- 
ment of the well-known liadith. 

One of the most interesting features of Nizari thought is 
the admission of many phenomena of religious life, and of some 
eschatological ideas, as being immanent to the human mind. 
Though the author apparently feels great difficulty in formulating 
his thoughts clearly, it is possible to think that his efforts most 
probably find their best expression in the wull- known Christian 
formula : the kingdom of God is within us, — mardumi'st. as he 
says (91-92). 

Notwithstanding the above, the author admits the literal 
truth of some primitive Islamic beliefs.^ So, the idea that tlie 
good and evil actions of man will be weighed on the Day of 
Judgment must be accepted literally (110).“* On the other hand, 
it appears quite inconsistent after this to think that Paradise 


1 This should not be taken as a philosophical revelation, but probably 
is entirely based on the literal meaning of the verse of the Coran (XVJI, 
87), without any regard to the Plotinian or any other doctrinti. 

2 The hujjat is here obviously mentioned in a broad seiise, as 
generally an organiser of the propaganda, and this embraces the lowt*r 
ranks of the priestly organisation as well. 

3 Cf. also above, p. xxxiii, note 1. 

^ Cf. on this subjectalso Wensinck, “The Muslim Creed”, pi3. 167 sq. 
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is merely a psychic state (105 sq.)j that Hell is complete 
amiihilation.^ At the same time, it may be added, the material 
elements of the physical self, or human body, can again le- 
enter the evolution of the cosmic process (92), but this has 
nothing to do with the spirit or individuality of man.^ 

There are many other interesting questions of minor im- 
portance which are raised by the author. Unfortunately, he 
deals with them mostly in a haphazard way, and it would 
not be easy to bring them into any kind of system. In addition 
to this, the eclecticism of the work makes it difficult to find, 
without a special study, which ideas really belong to the Mzari 
school of thought, and which are merely picked out of some 
obsolete work which the author happened to peruse. His 
apparent inconsistency, and occasional obvious contradictions, 
as mentioned above, can only be explained by his indiscriminate 
borrowing from different works, and also by later interj)olations 
by others, 

III. The Manhsceipt and the Woek. 

1. The Manuscript. 

The first known copy of the Kaldmi Fir was apparently 
brought from Shughnan by A. A. Polovtsev, at the time a 
Eussian official in Turkestan, who in 1902 travelled in the 
Upper Oxus districts, and later on took an interest in Ismailism.® 
A photostatic copy of the MS was preserved in the Asiatic Museum 
of the Eussian Academy of Sciences, St. Petersburg. In 1914 
another copy, dated the 1st Dhi bijja 1321/1 8-ii- 1904, also from 
Shughnan, was brought to St. Petersburg by a Eussian ethno- 
logist, I. I. Zaroobin. It was also deposited in the Asiatic 
Museum."^ In 1918 yet another copy w^as presented to the 
same Museum by A. A. Semenov. It is dated Eajab 1333/ May 
1915.^ 


1 Nevertheless, ^adhdb in. the future life is here lavishly promised to 
sinners and infidels, with many quite realistic details. 

2 Metempsychosis (tandsukh) is decidedly rejected by all Ismaili 
authors, as kufr. Evolution, rebirth, etc., sometimes mentioned in a. 
rather poetical way, just as in some Sufic works, refer to the elements of 
the body, scattered by decomposition. These transformations are concerned 
with material particlas, which may again enter the composition of the 
body of a man, or an animal, or insect, etc. This has nothing to do with 
“ mcamations ”, 

3 He was Consul General for Bussia at Bombay in 1905. In his 
letter, dated the 29th July 1934, he writes that he knows nothing about 
the whereabouts of the original copy, and cannot now even remember 
whether he really brought one from Shughnan. 

A note on this copy is given in W. Ivanow’s “ Ismaili MSS of the 
Asiatic Museum ”, in the Bulletin of the Russian Academy of Sciences, 

1917, pp. 368-371. 

5 See A. Semenov, “ A Description of the Ismaili MSS collected by 
A. A. Semenov ”, in the same Bulletin of the Russian Academy of Sciences, 

1918, pp. 2193-2202. 
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Unfortunately, it was quite out of the question either to 
•get a loan of these MSS, or even to obtain photostats from them, 
for the present edition. 

The text here oJffered is originally based on a much older 
•copy, dated Sipanj, the 23rd Bab. ii 1219/l-viii-1804.^ It is a 
fairly good copy, preserving some archaisms in its ian^aiage. 
Unfortunately, its condition is not good. Some pages are 
missing, while other pages are entirely or partly illegible because 
the MS is damaged by water. As it was not possible to obtain 
another copy, or to arrange for the loan of the St. Petersburg 
MSS, it was decided to prepare a tentative edition from the copy 
available. As far as it was possible to ascertain from some learned 
Nizaris, almost all the missing passages in that MS dealt with 
purely controversial matters, leaving all essential subjects 
unaffected. 

When the printing of the text was nearly completed, a Jiother, 
and this time complete copy, came to light. It w^as the oldest 
so far knowm, being dated Saturday the 14th Shaw^wal 
1207/the 25th May 1794 ^ : the place where the cop.N” was made 
is not mentioned, but it also, for certain, comes from Shughna]i. 
The end of our text, which is damaged in the preceding copy, 
is entirely based on this one. 

A collation of both these coxhes revealed the most interesting 
fact of a remarkable absence of variants, though a])parently 
the tw'o copies are quite independent each from the other. The 
older copy does not contain as many archaisms in the language 
as the preceding one ; but there are numerous cjases in which 
one and the same error, or a similar x)erversion of the Arabic 
quotations appear in both. Thus it seems that such errors are 
introduced from an earlier original. 

All passages which were omitted in the first copy, and thus 
were not included into the lithographed text, were carefully 
studied in this new copy. They are summed uj), and insertecl, 
in small type, in the translation in their 2>i^ope^‘ places. All 
of them are mainly derived from Ithna-'ashari sources, and 
present nothing important with regard to Ismaili doctrine. 
Therefore it was decided not to give them in full, in the form of 
special appendices. «■ 


1 It belongs to Mukhi Muhammad Mir, a resident of Bombay, wlio 
very kindly lent it to me for tho preparation of this edition. It is a voliini<'- 
of 465 pages, of about 16° size, on thick grey hand-made paper, apparont.ly 
of Central Asian origin, 15 by 8 cm., nine lines 4,5 cm. long to a page. 
The handwriting is rather childish, as is often the case with these* “ home- 
made ” copies. The text is enclosed in th.io\iL jadwal lines. 

2 It is a volume of 305 pages, 24,5 by 13 cm., 12 lines 7 cm. long 
to a page, on hand-made paper, enclosed in double jadwal lines. Bukhara 
binding. 
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The MS 1219 ^ presents nothing remarkable in its ways 
of dealing with the text, the orthography of Persian and 
Arabic words, etc. It is a typical production of a Central 
Asian copyist of very inferior elass.^ The MS 1207 is much 
better, though it is also a work of an amateur, who was very 
careful and diligent, but, as we can see from his rather childish 
handwriting, not highly educated. Arabic passages in both 
copies are mostly unintelligible. In the case of the Ooranic 
verses it was fairly easy to correct them. But in the case of 
different Tpadiths, especially rare ones, the matter was quite 
hopeless. Fortunately, these hopelessly mutilated passages were 
all accompanied by Persian translations, so that it was possible 
to omit their Arabic version in a few particularly bad cases, 
without interfering with the text and the sequence of ideas. 
Only obvious errors have been corrected without special reference, 
together with the usual mistakes in the use of Afferent letters, 
in the way of marking the iddfat, etc., which are common in all 
the inferior copies written in Central Asia. Occasionally, how- 
ever, it was possible to find better readings, or to correct the 
text from a comparison with the original works from which the 
passages were quoted, or with the ffaft-bdbi Abu Is^dq, men- 
tioned above (see p. xxi sq.). All these corrections are noted in 
the footnotes to the translation. 

A very interesting feature of the oldest copy, MS 1207, 
is the fact that on many pages isolated words, and sometimes 
whole passages, not only in Arabic, but also in Persian, are 
vocalised. The vocalisation of the Arabic words usually does not 
call for special note, — it shows that the copyist quite correctly 
understood the meaning of the signs of vocalisation. But it is 
worth drawing the attention of the student to the most extra- 
ordinary vocalisation which the copyist gives to Persian words. 

The most ordinary word, the 3rd pers. Sing, from the 
Substantive verb, ast, is invariably vocalised as assut ! Nist 
becomes nissut ; cMst^cMssat ; hast^hassut ; occasionally it 
is assat, — naql assat ki ; Khuddssut^Khudd'st ; there is also 
but-parassat^hut~parast. This extraordinary passion for tashdid 
appears to be common with the suffix of the 3rd pers. Plur, of 
the verbs : nisutan%ad^nistand ; khwdnannad=:khwdnand ; bi- 
ddnannud^bi-ddnand ; 7ia-rm4unannud=^na-7m4awdna7id ; some- 


1 For the sake of brevity these two copies are referred to under the 
date of their transcription. 

2 Ahnost all copies of Ismaili works preserved in the different dis- 
tricts on the Upper Oxus are prepared by sectarians for their own 
use. There are no professional scribes, and every Ismaili who masters 
reading and writing with elementary instruction in the religion, ultimately 
receives permission to copy, and to possess a MS of this or that work. 
So, obtaining a copy from his friends, he carefully transcribes it for 
himself as correctly as he can. 
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times the tashdid is most surprising : passari •^pusari 

^amu. In Arabic words it is often quite superfluous : kliabbar, 
mbbab, shajjara=:khabar, sabab, shajara, etc. At the same 
time it is clearly marked nas for nass. How the Central Asian 
Ismailis read Persian is shown by interesting vocalisation : ‘atrat, 
nusbai, mi^dd, tudddd {=tadddd), etc. It is remarkable to see 
'b^cbqayyiqai WTitten instead of haqiqat. The use of the hamza 
is very fantastic — Yd’ juju wa Mdjuju=-Ydjuj wa Mdjuj ; 
sometimes the copyist puts a jazm over the long % in the words 
like din And so this goes all through the copy. These vocalisa- 
tion marks are added in red ink, together with occasional glosses 
to Arabic words. 

Whether it is possible to attach much significance to this, 
or not, it is difficult to decide. Similar vocalisation is occasionally 
found in Central Asian MSS, but usually in a small number of 
examples wffiicli are alw’ays treated by the reader as incidental 
mistakes. It would be interesting to pay special attention to 
these, and to examine the matter thoroughly. 

2. The Text of the Work. 

As already mentioned,^ the text of the Kald^ni Fir consists 
mostly of quotations from different w'orks, ])artly Tsmaili, and 
j^artly Ithna-'ashari. Some of them can b(^ identified, though 
they are not mentioned by their titles. Other works remain so 
far unidentified, but it is quite possible that gradually their 
titles will be found. The difference in the cliaracter of the 
contents, in the language, style, various anachronisms, etc., 
show at once that we have to deal with ])assages taken from 
different sources. But it is not always possible to be quite 
certain where the quotation begins and' where it ends. 

The relation of the Kaldwi Fir to the Hajt-bdbi Abu Ishaq 
has also been discussed above.^ Here an a]>proximate analysis 
of the composition of the KP, with regard to its agreement with 
the text of the HBAT and the identifiable quotations, is given 
below : 

pp. 8-11. Muqaddma, or dlbdcha ; original, f)ui- ])artl\' 
modified by the final editor. Dififerent in the HBAi. 

p]!. 11-12. Beginning of the first bdb. On p. 12, lines 5 
to 11, it literally agretss w'ith the Afash-kada, by 
Lutf-'AUBeg Adhar (p. 187 of the Bombay lith. ed., 
1277/1800). Purtlier on the sulqect remains the 
same, but the text is difierent. 


1 This latter practice is quite coiniiion in India. All editions of the 
Coran which appear in Bombay, etc., have this incorrect marking of the 
long vowels. 

2 Cf. above, p. xxii. 

2 Cf. above, pp. xxi-xxvi. 
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pp. 13-17. Some matters, especially on pp. 14-15, are 
taken from the second bdb. 

pp. 17-19. The beginning of the second bob ; it is different 
from the HBAI, but has apparently been taken 
from Ismaili sources. 

pp. 19-23. Correspond to some extent with the first bob 
of the HBAI. The subject is the same, but the 
text does not agree literally except in a few passages. 
Bepetition on pp. 21=26. 

pp. 23-26. The beginning of the third bdb here agrees with 
the beginning of the third bdb of the HBAI, but 
soon both versions part, and agree only rarely. The 
KP seems to derive its controversial discussions from 
some Ithna-'ashari sources. The HBAI is shorter, 
and much more restrained. 

pp. 26-27. Quite different from the HBAI. Apparently 
derived from Ismaili sources. Bepetitions : ]Dp. 24= 
40; 26=21 ; 27=31. 

p- 27 (line 14) — p. 34 (line 7). Not in the HBAI. Based on 
the XVth bob of an early Arabic Ithna-‘ashari work, 
the KitdbnH-tawJji^id, by Ibn Babuya al-Qummi (d. 
381/991), see pp. 110-114 of the (Tehran) lith. ed., 
1285/1869. Some passages are literally translated 
(p. 30, line 11 =p. 113 ; p. 31, line 14=p. 113, etc.). 
Most probably some other Ithna-‘ashari work was 
also used. Bepetitions: pp. 31=27; 32=107, etc. 

pp- 34-37. Not in the HBAI, though something in common 
is found in the end of p. 34. Apparently derived 
from an Ismaili work. Beference to al-Jam^ bayna^s^ 
Sahihayn (see footnote 2 on p. 29 of the Translation), 
p. 37 (line 5) — p. 38 (line 3). Not in the HBAI. Almost 
literally quoted from the 3rd SaMfa of the SaMfahdn- 
. ndzinn^ which is here incorporated almost entire. 


1 The SaMfatu'n-ndzirtn is a small treatise, divided into 3(i AaJitfas, 
•composed in 856/1452 or 857/1453, the first date being given in the 
hhdtima of the copy in Zsroobin’s collection, and the second in Semenov’s 
and the Bombay copy (cf. “Guide", No. 611). The first two copies 
do not contain the name of the author, but in the preface of the Bombay 
copy the name of the author is given as Sayyid Suhrab. According to 
oral tradition, he was a pupil of Nasiri Khusraw, but nothing beyond this 
is known about him. It seems that the statement of the Boiiibay copy 
is based only on this oral tradition which cannot be accepted as conflicting 
with the date given above. The work itself agrees remarkably in the 
sequence and dealing with subjects with the Bmvdatii't-tasUm^ often re- 
ferred to above, and attributed to Nasiru’d-din Tiisi (cf. “ Guide ", 
No. 642). It is much shorter, and deals with the subjects in a strictly 
“ Badakhshani " vray, i.e. in the style of the works belonging to the scho<d 
of Ndsiri Khusraw. There is no doubt as to the connection between 
these two works when they are compared ; in addition to this, at the 
end of the 26th sahifa a reference is given to a work called RUCda'i Ravj- 
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p. 38 (line 3) — ^p. 44 (line 5). Not found in the HBAI. 
Apparently derived from some Ithna-'ashari sources. 
In the passages which are omitted in the lithographed 
text the same al-Jam‘ bayna's-SaJ^ih^ayn, and also 
the work called Jdmi\ and attributed to Abu Hashim 
are mentioned. Repetitions : 40=43. 
p. 44 (hnes 5-17). Not in the HBAI. Literal quotation 
from the Latd'ifuH4awd’if, by 'Ali b. Husayn ah 
Wa'iz al-Kashifi (comp, between 933/1527 and 939/ 
1533, the latter being the approximate date of the 
author’s death). The quotation is taken from the 
second bdb, seventh fad (p. 30 of the Bombay lith. 
ed., 1311). In the passage which follows, and which 
is omitted in the present text, the same al-Jam!^ 
bayna' s-8abJibayn is again referred to ; also the two 
Sahihs, of Bukhari and Muslim ; the 8har}t on the 
Nahju’l-baldgha, by ‘Umar ibn Abi’l-Hadid (d. 655/ 
1257) ; the compiler also mentions his own works : 
a risdla of controversial contents, and another one, 
in the same style, Kitdbi Arba‘m? 
p. 44 (line 18) — p. 52. Very losely agrees with the HBAI, 
although almost every sentence is differently worded. 
There are many traces of “ editing ”, in what touches 
on the question of Nasiri Khusraw.® The list of the 
Imams is generally variable in this* W'ork. Here the 
names do not completely agree with those given in 
the HBAI.8 

pp. 52-56. The fourth bdb ; agrees fairly wull with : the 
HBAI. The text on p. 52 very much resembles the 
21st Sahifa from the 8aMfatu'n-7idzinn, though it 
does not agree w'ith it literally, 
pp. 57-58. The contents are the same as in the HBAI, 
but the wording agrees only occasionally, 
pp. 58-70. The fifth bdb ; it generally agrees with the HBAI 
almost literally. 

p. 59 (lines 3-6). A quotation from the HBB8 (p. 5, line 15, 
to p. 6, line 2), referred to as Fusuli mubdrak. 
p. 61. Both ba>yts, quoted here, arc omitted in the HBAI. 


daki4-'mita"aUimtn (which in Zaroobin'K copy is j)orveriod into Bcmdafal- 
muqallwhVthi no information as to whether it is rnontioned in S<'inionov's 
copy). One could bo not far ^Tong in assiiniing that this is the same 
work as the RmvdatuH-taulhn, 

1 See p. 37 of the Translation. 

2 The only reference to N4siri Khiisraw which is given in the fTBAf 
is quoted in note 8 on p. 43 of the Translation. 

3 As is already mentioned on p. xliii, note 1, and on p. 42, note 4, 
a commentary on this portion of the treatise is reserv(*d for a special 
article to be published hereafter. 
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p. 62. The bayt at the top of the page (repeated on pp. 63, 
72) is omitted in the HBAI. 

p. 63, line 12. The bayt is omitted in the HBAI. Two- 
important quotations from Hasan 'aid dhihri-'hVs- 
saldm, referred to as FusvZi mubdrak. The same in 
the HBAI. 

p. 65, line 10. The misrd' is omitted in the HBAI. The 
Khutba of Hasan 'old dhikri-M's-saldm is quoted, 
p. 70 (line 18) — ^p. 72 (line 9). Omitted in the HBAI. The 
compiler, or the final editor, apparently simply 
copied this passage from an Ithna-'ashari or Sufic 
work, preserving even the original heading : “ mas' ala' i 
panjum dar ma'dd ", though there is no mention of 
other mas'alas. As it is omitted in the HBAI, it 
may be inferred that it is a later interpolation, 
j). 72 (line 10) — ^p. 89. Agrees fairly well with the HBAI, 
though in the latter the text is slightly expanded 
(cf. pp. 74, 76, 77). 

p. 73, line 1. Quotation from Hafiz ; also found in the 
HBAI. 

p. 73, line 8. From the Hawshand'i-Tidma of Nasiri Khusraw, 
cf. p. 528, line 7 of the Tehran edition, 
p. 75. References to the 'Umdatu't-tdlib,^ and the Raw^tu'U 
taslim.^ 

p. 79, line 10 to p. 80, hot. ; p. 81, line 2 to 13 ^ ; p. 86, lines 
8-17 ; p. 87, lines 12-14 ; p. 87, line 18 to p. 88, 
line 17, — all omitted in the HBAI. 
pp. 89-94. The sixth bdb ; agrees fairly well with the HBAI, 
and in some passages with the HBBS. 
p. 89, lines. 16 sq. Apparently taken from the HBBS, 25. 
p. 90, lines 7-12. Literal quotation from the HBBS, 27. 
Also found in the HBAI. 

p. 90 (line 15) — ^p. 91. Literal quotation from the HBBS, 
27-28. Also foimd in the HBAI. 
p. 91, line 15. The same bayt is quoted on p. 115. 
p. 92. Literal quotations from the HBBS, 29, 30, 31. 
pp. 94-116. The seventh bdb ; agrees fairly well with the 
seventh bdb in the HBAI. Many literal quotations 
from the Safbifatu'n-ndzinn, in both versions, 
p. 104, lines 7-18. From the 25th SaMfa. Lines 14-17 
are inserted from the 24th Sai^ifa. 


1 Cf. p. xxih and p. 71, note 2 of the Translation. 

2 As mentioned above, p. liii, note I, it is not quite certain as to 
whether this version is really the same as the Rawdatu'UtasUm which is 
known. Cf. also p. 71, note 1 of the Translation. 

This seems to be quoted from the beginning of a work by B^bl» 
Sayyid-na himself, — ^his Shark on the Kkuthatu'l-haydn, which is an 
apocryphal work attributed to ‘Ali ibn Abi Talib. 
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p. 105 (line 10) — p. 106 (line 15). From the 35th SaUfa 
(the order of separate sentences slightly altered), 
p. 106 (line 16) — p. 107 (line 5). From the 33rd 8aMfa, 
After this the quotation is not literal, 
p. 108, lines 4-7. From the same 33rd SaMfa- 
p. 108 (line 13) — p. 110 (line 4 ?). From the 34th 8aMfa, 
The end of the quotation is not quite literal, 
p. 110, lines 10-12. From the 31st Sahifa. 
p. Ill, lines 11 sq. From the 16th Saldfa. 
p. 116 — end. Different from the HBAI. Apparently 
'' edited ” and supplemented with references to Nasiri 
Khusraw’s supposed authorship. 

The passages which are identified most probably show that 
the author of the original version preferred to paraphrase his 
sources, while the supposed final editor ” of the present version 
simply copied them, as in the case of the quotation from the 
Latd'ifuH4awdHf, and the “ fifth mas' ala ” from an unidentified 
work. 

It is difficult to offer any observations here on the language 
of the work, so long as some portions of it, which may be quota- 
tions from different sources, remain unidentified. On the whole, 
the language seems to be rather mixed : old forms and expressions 
appear here and there, but are not typical of the treatise as a 
whole. It may be mentioned that there are many instances of 
the archaic form of the preposition ha with -d- before pronouns : 
badishdn, hadin, baddn=ba ishdn, ba m, ba an, etc, (only rarely 
badu=^ba u, as on p. 98). The old particle mar- which is used 
with postposition -rd, is found quite often here (mostly in literal 
translations from Arabic), — cf. p. 47, line 13 : md mar-KMiddy- 
rd'im. There are occasional instances of the old '' yd of narra- 
tive ”, yd-yi istimrdri, as also of yd-yi shart, with verbs ; 
occasional forms of the second Future ”, of Perfect and Pluper- 
fect with mi- ; occasional peculiar expressions like yawmi dichir 
8hdhi Marddn-rd Jchwdst (p. 41, line 13), in which kJmdst:^. 
meant; This expression is quite typical of Nasir’s WajM din, 
where it is found quite often. 

Such expressions as wdzhgunagi (p. 45, line 16) : or hdlidan 
(p. 53, line 15, to be read so instead of '' mawdlid ”, givem in 
the text) ; or mdndan used as a transitive verb (p. 49, line 18 : 
wa hick cMz az ii bdz na-indnad—'"' and will keep nothing fi'om 
him ”), etc., seem to be incorporated from various quotations 
from older works. Tlie numerous forms of the Precativo : 
bakhshdd, kirndd, dikdd, etc., which appear in the end of differcjnt 
chapters, in conclusive invocations of God, most probably ai’c*! 
not real archaisms, but C-entral Asian ('* Badakhshani ”) peculiar- 
ities similar to the pseudo-archaisms often heard in the jargonic 



AKALYSIS OF THE TEXT'. 


Ivii 


Persian which is taught in schools, and occasionally still used 
in poems in India. 

The translation offered here tries to give a clear idea of 
the contents of the original, by following it as closely and 
literally as possible. When translating a work like this into a 
modem and Western language, one often finds great difficulty in 
rendering many terms and ideas by their ordinary equivalents. 
The text itself is very faulty, and very often it is not clear 
whether its continuity is not interrupted. Thus the student 
should treat both this edition of the text and its translation, 
as merely tentative. Only when a good early copy of the 
original version is found will it be possible to correct the 
,text, and prepare a final version of the translation. 




ADDENDA 

The Original Versiok oe the Kaldmi Pit found. 

On the 30th of October, 1934, I received from an Ismaili 
friend of mine, Qudratuldah Beg, of Hunza, near Gilgit, a 
Persian MS containing yet another version of the Haft bdb 
of Abu Ishaq, this time, — at last, — genuine and original. An 
examination of this work, and a collation of its text with both 
the Kaldmi Pir, and the version which heretofore was referred^ 
to here under the title of the HBAI, proved beyond doubt that 
the latter two works are merely amplified versions of this earlier 
treatise. 

Thus, quite unexpectedly, the mystery of the origin of the 
Kaldmi Pir has been solved. 

Most unfortunately, at the time when the Manuscript 
reached me, the text of the KP, its translation, and the intro- 
duction were for the most part printed, except for a few pages 
only. Though this new find obviates much of what is said 
in the introduction, and necessitates quite a new set of notes 
and comments on the text and the translation, it is too late 
now to change everything, and all that is possible is to append 
this short note in order to bring the new find to the notice of 
students. There is some consolation in the fact that the book 
came just in time to avoid the necessity of publishing this note 
separately, in some periodical, where it would not be so easily 
accessible to those who may take an interest in the important 
work of the Kaldmi Pir. 

It is interesting to find that almost all the deductions and 
inferences concerning the nature of the original version, which 
were summed up in the introduction, have turned out to be 
correct. But there can be no doubt that although our text is 
based on this original version, nevertheless, as both the KP 
and the (pseudo-) HBAI have much material in common which 
is not to be found in the original HBAI, it must be assumed 
that both works §re based on some intermediate version which 
has not yet been traced. 

Although one cannot be certain, it would appear as if each 
of these difierent versions was in some way connected with a 
particular locality. The Kaldmi Pir, as edited in the present 
volume, appears to be typical of Shughnan and the adjacent 
, districts. The (pseudo-) HBAI seems to be in use in the dis- 
tricts which are nearer to Badakhshan proper, while the original 
version is found now in Hunza, in the Eastern side of the high- 
lands inhabited by the Ismailis. Most probably the well- 
known conservatism of the sectarians makes them stick to their 
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particular versions, which thus are peculiar to different villages, 
or groups of villages. 

It will be possible to see from the detailed comparison of 
both texts, given further on, that the KP contains the whole 
of the text of the original version of Abu Ishaq, with the omission 
of only one important passage,^ and with occasional verbal 
variants. Thus the student can easily form his own opinion 
about it by perusing the present edition.^ The additions con- 
tain as much material as the original work itself. These new 
additions most probably were chiefly inserted by the compiler 
of the intermediate version, the rest being contributed by the 
author of the KP, and is mostly taken from Ithna-'ashari sources. 

The new find by no means undermines the importance of 
the KP as a document for the study of Ismailism in Persia. 
On the contrary, it makes it still more valuable. The date of 
compilation of the KP still cannot be precisely determined. 
Put a comparison of both versions permits us to some extent 
to penetrate the almost absolute darkness which up to date con- 
ceals from us the different stages in the evolution of Mediaeval 
Ismailism. Even the heterogeneous element which is so strong 
in the KP, in the form of the Ithna-^ashari and other influences, 
has its value for a detailed study of the history of the Ismaili 
movement. ' 

The original Haft-bdb of Abu Ishaq is a book of 125 small 
pages.® It is very simple and unpietentious in its style, may 


J This is the j^assage describing the eoreniony of the inauguration of 
the Great Qiydmai at Alamut by Imam Hasan ^alu dhlkrUhrs-saWn,. 
It is partly preserved in the (pseudo-) HBAl, from which it is translated 
in the footnote on pp. of the Translation. The full oi*igina.l text 

of it is given further on, on p. I l.l, togi'tlu'r wilti .m Mnglish vi'rsion of (lie 
portion that is omitted. 

2 Of all passages that an* omitted in 1Iu‘ pn‘S(‘n1 edition of the KP 
only two are also found in the original. The llrsli (s(‘(* j). 14 of the* Ti’ansl.i.- 
tioii) in i/he original is inueh shorti'r than in th(* KP, o(;eupymg only I I 
small pages (IS- :1() of the Hunza eo])y). It deals with th(‘ eonlro\eisy with 
Siuinism, givnig absolutely nothing n(‘\v or inti‘rc‘s1 ing. Th(‘ scs-ond 
passage (see p. 9.S ot the Tra-iihlaiion) ih less tlia-n ffmr pag(‘s (111 - I lo in 
tile Hunza copy), and deals with some al)strus(* spi'culalions about symbol- 
ism of numbers. It is interesting to not(' that all other pa.ssagt's that «»ri‘ 
•omitted in th(‘ present (‘dition of lh<* KP bi'long to thi‘ eompiliM- ol that 
version, and ar(‘ not found in the original. 

The Hunza copy is ov(*r a hundnsi yi^ars old, -and is writltMi on IhieU- 
ihh hajid-niade papcjr, the " Khofpmdi " \ ari(‘ty, obviou.sly of Central Asian 
origin, of greyish colour, 20 liy 12,0 em., I.*} lines to a page, (5,0 to 7 eiu. 
long. The handwriting seems to be the sanu' all through the <'opN, 
but differs slightly from pag(‘ to pag(‘. This may b(‘ ex])la.in('d bs’ th(‘ 
fact that ])robably its original o\Mier eopii'd it h'isnrely, with long in 
tervals hetwo<‘n different pag«‘s. His hanilwrii ing is (|inte imskilh'd, as t)f 
< 1 . ma,n w^ho rarely lakes a pen into his ha.nd, and his orthography is d<‘- 
plora.hl(*, while Arable quotations are most ly j)(‘rvc‘rti‘(l bi'yond reeognilion. 
Two, or just, over two pagt‘s iionnally are e«)ntain« fl in oiu' pag<‘ ol this 
li I liograjihed t<‘\t. 
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be even rustic or boorish in expression, but entirely free from 
chaotic repetitions, anachronisms, and inconsistencies which 
are so numerous in the KP. It is plain, restrained in argument 
and especially in controversial matters,^ and creates a far better 
impression than its later amplified versions. The name of the 
author is found in its proper place, unfortunately simply in 
the form Bu Ishaq, without any surnames, or the name 
of his father. Sectarian tradition apparently preserved no 
information about him, and almost nothing can be gathered 
concerning him from his book except for the fact that he was 
most probably a native of the district of Mu’minabad, in Quhistan, 
in Eastern Persia.^ There aie some certain peculiarities in his 
language which support this.^ In his first hdb, dealing with the 
story of his conversion, he mentions that he met an Ismaili 
missionary (whose name is not given) and that ultimately, 


1 The work contains no abuse of the enemies of ‘Ali, and even is. 
markedly cautious in expressing various dogmatic issues in conflict with 
Sunnite ideas. There is every reason, therefore, to think that it was 
composed while the government was still Sunnite, i.e. before the advent 
of the Safawids, who permitted, and even encouraged the abuse of the 
ad\'ersaries of the Imams and of Shi ‘ism. 

2 Mu’minabM is an arid district in Eastern Persia, occupying the 
South-Eastern part of the valley of Birjand. It begins just a few miles 
East from the town of Birjand, and stretches some distance South of 
Sarbisha. Some Ismaili \dllages are still found there ; most probably 
they were much more numerous in the XV'th c. There are also many 
Ismaili hamlets scattered in the adjacent districts, West and North from 
Mu'minabM, as far as Q4’in, and even further. The reason why it is- 
possible to think that the author belongs to this district is his reference 
to it on pp. 78-79 of the original text (omitted in the KP). The Hunza. 
scribe, being imfamiliar with Persia, apparently misunderstood the name 
of the place, and made it meaningless “ dar Mu^min had Qiihistdn ”, ob- 
viously omitting an alif. In this passage (as may bo seen from the 
Appendix), the author says that on the day of the celebration of the 
Qiydmat in Alamut Mawla-na had given orders that it should be celebrated 
“ in Mu'minabM of Quhistan and everywhere The reason that this 
rather remote locality was singled for special reference clearly indicates 
that the author was particularly interested in it, most probably being 
a, native or a resident of it. 

The most prominent feature of the Manuscript is the indiscriminate 
use of the pronoun H instead of d??, and occasionally hainu for hamdn. 
The language Ijeing otherwise quite correct Persian, it is possible to- 
regard this as a trafe of the Southern IQiorasani pronunciation of dn 
as which is still common. In addition to this the author is very fond 
of the e.xiDression paydd shudan, paydd hardan, etc., which is more in 
common use in Khorasan than in any other Persian ]province (in Indian 
and Badakhshani Persian it is never used in its original sense) . Yet another 
Khorasanism is the frequent use of chu for chi. 

^ This jnissionary is converted into Biba Sayyid-na by the author 
of the KP. It may be noted that the author of the original vei*sion 
never uses the expression Bdbd Sayyid-nd, but calls him simply Sayyid-na,. 
quite in accordance with Persian usage, as preserved in the old 
histories, such as Jahdn^guishd, JdmiUi't-tawdrikh, Guztda, etc. This 
additional title Bdbd most probably is, as suggested above, p. xvi, 
note 1, of Central Asian origin. 
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being presented to the person whom he calls Badi‘u’d-dm 
Khwaja Qasim, he was made a ma'dhun. The blessings accom- 
panying the name of this Khwaja Qasim imply that the latter 
was already dead at the time when the book was com 2 )osed. it 
is clear from the way in which reference is made to him that he 
was not an Imam. In any case, however, he appears to have 
occupied a very high position in the Ismaili world. Looking 
at the list of the hujjats. we find the name Qasim Shah who 
lived about that time.^ The coincidence is significant, and it 
is quite possible that Khwaja Qasim mentioned in the book 
really was the i^ujjat who is referred to in the list under the 
name of Qasim Shah. 

The work itself gives no direct indications as to its date. 
The latest persons or events that are referred to in it are : 
Nasiru’d-din Tusi (who died in 672/1273) (cf. p. 50 in the text 
of the KP), and the fact that from the disappearance of the last 
Imam of the Ithna-‘asharis, Mahdi, more than 500 years have 
already passed (cf. p. 22 in the KP). This gives the date as 
the beginning of the IX/XVth c. 

In the end of the third bdb (in the place corrcs])onding 
with pp. 49-51 in the KP) the genealogy of the Nizari Imams 
is given, which ends with Mustansir bid-lah (III) as the Imam 
of the time.^ This genealogy differs from tlie j)resent official 
version, and it is obvious that this Mustansir III is the same 
person as Imam Gharib Shah of the official version. The Imams, 
as is well-knowjii, in addition to their personal names, had. 
many surnames, honorary titles, and probably special names 
under which they were known amongst their followers only. 
Thus it is almost hopeless to be certain as to w^ho is who in case 
the names do not coincide. In any case it is quite obvious that 
Gharib-Mirza cannot be a per.«?onal name or title, and can ob- 
viously be only a surname. Some authors ® give his name a.s 
"Abbas, and it is qxiite possible, and even ])robable, that lu) 
might have had the official honorary title .Mustansir In'l-hlh, 
like his grandfather. 


1 Cf. W. Ivanow, ‘‘ Ismailiticii ", of the. J,s*. Hon. of Hvrujal, 

vol. VIll, 1922, p. ()9. Tho author ol; tho KP mukN^ him Imam Mii,stu.usir 
bi’l-]ah. the Fa timid caliph of Kgypt. 

2 After the last khuddwand of Alaniul, Itiiknu'd-diii Khurshah, llu* 
author gives (p, r>() of tho copy): {Shambl’d -diu Muhammad; ‘AUVuM-din 
Mii’min Shah; ‘Ala’u’d-din Qasim Shah I; “Alaud-fliu Qasim Shrdi IJ 
ibn Qasim Shah ; ‘Imadu’d-din «alAm (or Jslam) «hah I ; Mmadn'd-din 
«alam (or Islam) Shah II ilm Salam Shah ; Jalalu'd-diri Mustansir bi'Mah 
II ; ‘Xmadu'd-din SaUm (or Jslam, or ‘Abdu's-Salam) Shah III (the Iasi, 
two arc omittnd in the KP) ; and, ultimatolv, th(‘ Imam of th(‘ Ihuo 
Must a.ii sir hi J-lah lU. 

Phi.s is Muhammad Taqi Maliallali, th(* author of th(* Aihdri 
MuhaiumadL composed in I.*} 10/189:}.’ JHc is generally quite* uiiroJialilt* 
oxcept in matters oonnoctod with the story of Imam Hasan-‘.\li Sluili. 
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The only author, so far known, who gives the date of his 
death is the Indian Mzari, War-Muhammad, who in his work, 
Satvini} attributes to him a short reign of three or four years 
only, 899/1494 to 902 (or 903)/1497. Jjthough the dates given 
in the Satvim do not generally stand criticism, nevertheless, 
as there were nine generations of the Imams after 650/1252, 
we can assume that Gharib Shah, or Mustansir III, flourished 
not later than the end of the IX/XVth c., and thus the original 
version of the Haft-bdb of Abu Ishaq was written about that 
time. 

This original HBAI is divided into seven chapters, with the 
same headings as those in the KP. The story of his own con- 
version which Abu Ishaq narrates in the first bdb, surely is of 
very limited interest to anybody except to himself, or people 
connected with him. For the religiously inclined reader who 
looks only for instruction, and not for lyrics, it is perfectly 
useless. Most probably both the compiler of the (pseudo-) 
HBAI, and the author of the KP held an opinion like this. The 
former simply omitted it, replacing it with the most important 
second bdb of the HBBS. The author of the KP appears to be 
a more ambitious man, who probably had a very high opinion 
of his own scholarly attainments. Instead of rejecting this 
uninteresting first chapter, he conceived quite an extraordinary 
idea to turn this story of an obscure rustic Ismaili from Eastern 
Persia into an autobiographic account of the experiences of 
the great poet, traveller, philosopher, and missionary of Ismailism, 
Xasiri Khusraw himself. 

It would probably be wrong to attribute to the editor 
any unfair motives. Surely, if his motives were not really 
pious, he could easily have attributed the work to himself. And 
yet he had not even done anything to preserve the memory 
of his own name, which seems to be completely forgotten. 
Most probably, being rather uncritical and too enthusiastic, 
he was himself misled by the spurious autobiography of Ka^ir, 
and the apocryphal works of which there was probably never 
any scarcity. Anyhow, his success was really brilliant: the 
work of an obscure author, which probably would have been 
forgotten very soon, has become through his ruse one of the 
most sacred books* of the Ismailis of the Upper Oxus districts, 
and has been carefully preserved, in many copies. 

An analysis of the text of the KP, and its comparison with 
the text of the (pseudo-) HBAI are already given above, on pp. 
lii-lvi. Here it is sufficient to add a review of the most im- 
portant discrepancies between the text of the KP and the 


1 Satvint-jt Vil, a versified treatise in Sindhi, composed towards 
the end of the XVIth c. by Nar-Muhammad Shah, son of Imam-Shah. 
His dates are given in the Samwat era. 
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original version.^ The time has not arrived yet to give a com- 
plete list of all the minor and less important variants, because 
the text of the KP, as given in this volume, is based only on 
two very imperfect copies, and cannot be regarded as absolute]}^ 
reliable. On the other hand, the copy of the original HBAl, 
which was received from Hunza, is also extreniely imperfect, 
containing many obvious mistakes and omissions of words and 
sentences, in addition to terrible orthography and almost hoj^e- 
less j)erversions of Arabic quotations. It appears, however, that 
such variants almost never interfere with the contents of the 
books, and are rather immaterial from this point of view. 

It may be added that, as a rule, the present copy of the 
original HBAI shows great passion for brevity, omitting the 
usual blessings accompanying the names of the Prophet or the 
Imams, or introductory Arabic formulas with the quotations 
from the Coran (such as qdlal-ldh ta'dld, or qdla RasuLu'hldh, 
etc.). It clearly avoids poetical quotations which are so 
numerous in the KP. Often when one is given it is written 
in such a way that it is not easy at first sight to see that it is 
poetry. 

Here is a complete analysis of the alterations wliich the 
editor of the Kaldmi Pir has introduced into the text of the 
original version of the HafUbdbi Abu Isfpdq, 

The initial Arabic passage on p. 8 is an interijolation, and 
the text begins with Shukr wa sipds ... to line 11, ending with 
. . . khiid middkht. On p. 9 the text is continued on lines 5 
to 8 (. . . rasd^iad), and then is continued again on line 13. It 
is interesting that the editor of the KP manipulated the text 
in such a way as to make the verse of the Coran XIII, 8 to 
refer to himself, while in the original HBAI it refers to God. 
The name of the author, Bii Ishaq is found in the passage 
corresponding with line 14 ; it is also interesting to note that 
ill the Arabic invocation, ” may (h)d establish it (tlio da'watY\ 
etc., the text gives thabbrUa-hunid, i.e. both, tlie da'wciL and tiie 


1 euu be seen trein Llie dotiiils further on, th(‘ Kl* eonUiins itiiu-Ii 
tuldilioiuil iiititters chiefly in ilie s(*coiul, third, lit'tli, cind hi'vt'iith hdhi^. 
Tlio.se }Kis,Mriges which coiil ributed i>y the (‘diLor of th(' KI^ n.r<‘ inoslly 
(U‘i*i\od from Ithna-^iKluiri sourci's. Th(‘ tiiiiiu'i'ous^ short intiM'pfdjil ions, 
which iir(‘ the chief cause of the KD aj)p<Mrin^]j .so chaotic, uiissys tenia lie, 
,ind tull of i‘opelilionh>, a!mo^.t. invariably liidoug to om* and lh<‘ .sanu* 
type . it would seem as if the author hat I “ ready uuwle " sets of (jiiotal ion-, 
irom liio Ctiran and hadithti^ on various favourite topi<;s, and wht'iu'Ner 
siicli a topic Ls referred to in the original text., h(‘ automatically tlrags in 
one of these stereo tyjieil .sets of quotations, i-t'gardloss of wlita lier it is 
really ii(‘(‘ded or not, or whether ho is giving it for th<‘ lirst time, or 
is merely re})ea.ting hiinsoll . To this type of insertions bidong I lu‘ nimuM-ous 
repetitions of some verses of th(' CJoran, pieces of poeir\, etc. Not rar(‘4'. 
as the rt'adiM- may .see, his iiitoj jireiations of the Corau *ire very straim'd, 
<md soiiKuinics the vcrs<*s are qiioteil or translat ed incorrectly. Sonudimo.'^ 
hadUli,'< are .systematically treated as verses of the Corau (cf. Iiulex' \'l). 
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author I The end of the muqaddima is the same, except for* 
some unimportant variants in wording. 

In the First bdb, after the heading, only the first sentence 
belongs to the original, up to ab^wdli in banda an bud hi, which 
is here repeated on p. 12, line 14, and from here to the end 
the texts agree, except in occasional short interpolations. 
Thus the experience of a young Persian Ismaili, seeking after 
knowledge, was planted by the editor upon the 77 years old 
sage, Nasiri Khusraw. The interpolations are : on p. 12, line Ifi 
{man 'ardfa . . . ). On p. 14, 1. 6 — wdjib ast hi ii-ra bi-ddnad ; 
lines 12 to 18 {wa qissaH ... to ... padhiruft), and line 19' 
{dar tdqi . . .) to p. 15, line 1 (. . . Allah) ; on p. 15, line 16 to 
1. 17 {ba-b'Uhmi .... mubin), in addition to a few minor variants. 
It appears that the end of line 17 is a misrd\ and should be 
read : 'aql sargarddn-u man "hayrdn-u sabr~am munhazim. On 
p. 16 there are again many minor variants. On line 13 the 
words ndmi man Bdbd Sayyid-nd'st are omitted, and the name 
of the Ismaili missionary is not mentioned at all. On lines 18-19 
omitted from awwal . . . to . . . hhabar ddda hi. 

On p. 17, line 3, instead of the name of Mustansir bil-lah, 
Khwaja Qasim ridwdnu^ldhi ^alay-him ajma%n is given (not 
clear, why the Plural is used). On line 4, after the word bi- 
rasidam, is added wa ma'dhun shudam. After this all is omitted 
to line 15 (. . . chi mahdl). 

It is thus clear that the author was a modest ma'dhun^ 
who was promoted by the Mediaeval i^ujjat Khwaja Qasim, 
somewhere in Persia. 

The beginning of the Second Chapter suffered very little, 
and only minor variants occur. It must be noted that 
as a rule the original author, Bu Ishaq, prefers to quote different 
JhoMth^ and even verses of the Coran in Persian translation, but 
the editor of the KP invariably restores their Arabic text, and 
adds a few more Arabic passages on his own account. 

The portion which is omitted in the passage which is not 
printed in the text of the KP (p. 20) occupies just over 11 small 
pages (end 18 to beg. 30 of the Hunza copy), as mentioned above. 

On p. 21 (line 5) Imam Zayd is called the son of Imam 
Zaynu’l-‘abidin. Passages which are omitted in the original 
are : lines 8-11 {chundnM . . . bdshad ) ; 12 {wa ra"y . . . hhildfaUrd), 
On lines 13-14 the text is bad in the KP : for dar 'asri, etc., it 
is necessary to read dar har "asri, which makes a great difference. 
On p. 22 are interpolated : lines 2-4 {niz . . . dawri u), lines 5-7 
{ya^ni . . . shawand). On p. 23 the fantastic story about the 
dispute of the sons of Imam Ja‘far Sadiq is entirely omitted. 
Instead of it there is only a short sentence, stating that after 
Imam Ja'far the Imam was Isma'il, not Musa Kazim. 

The Third bdb is altered very considerably, and long pas- 
sages are interpolated : p. 23, 1. 7 to p. 24, 1. 12 {wa dn din, , , 
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ba ruzi dkhir ) ; p. 24, 1. 16 to p. 25, 1. 13 (iva liadrati rastagdr ) ; 

lines 15-17 {Imam hamlsha . . .muhm ) ; p. 26, line 4 to 1. 9 
{ruzi . . . nlst) ; p. 26, 1. 10 to p. 27, 1. 8 {haqq-rd ba Mu^iqq , , . 
as-saldm) ; p. 27, 1. 11 to p. 45, 1. 2 fiya r/iarpi kasi . . . sMudsand). 
This long passage is mostly compiled from Ithna-‘ashari sources ; 
it is also absent in the newer version of the HBAI, as is shown 
above (p. liii). On p. 45 the Arabic sentence on lines 17-19 
is omitted, as also lines 3-5 on p. 46 {wa Khuddyi . . . qawlu-hu 
ta'dld). Only a few sentences, which follow the end of line 13, 
are much amplified in the KP (not in the printed text). From 
p. 47, line 19 to p. 48, 1. 9 {ba-bukyni . . . ishdn) omitted in the 
original. The end of the third bdb is badly perverted. On p, 49, 
lines 6-7, the story is about Isma'il son of Abraham, not Isma'il 
b. Ja‘far, and instead of the name of Musa Kazim there appears 
Ishaq (Isaac). From line 8 to 13 {ya^ni . . . .wa paydd) the 
text is an interpolation, as also lines 15-16 {naql . . . namudand). 
On p. 50, lines 17-19 {wa man . . . rasid) are inserted instead of the 
original passage, given in the footnote 8 on jj. 43 of the transla- 
tion. Though the new HBAI stops here, the original version 
adds the most important passage (cf. note 1 on p. 44 of the 
Translation) which runs as follows : wa iSayyid-nd niz haddn 
bcidrat rasid wa %ndyati tamdm dar kdri u raft, wa farzandi u 
Mawld-nd Nizdr ki nasd Imdmai bar 'd bud ba hcvyyid-nd snpurd, 
wa u-rd b'^jjati Daylamdn wa Tdrim wa an Tiawdli hard. Thus 
we can see that according to the ideas of Bu Ishaq, it was Iinam 
Nizar himself whom Imam Mustan^ir entrusted to Sayyid-na. 
Though this passage is far clearer than that in the KP and 
(pseudo-) HBAI, yet it is not quite satisfactory from the stylistical 
point of view, and most probably is corrupted by scribes. 

Further on, on 1. 2 there is, of course, no reference to Al 
wa Haydardbdd Ijoth fictitious ])laccs. There are many small 
variants in the subsequent linos. The list of the Imams ends 
with ]Mustansir (HI), and the concluding invocations arc slightly 
different in their wording. 

The Fourth bdb is copied quite faithfully, and thougli 
there are many small variants, some of Avhich are im])ortam; 
yet it seems to be quite free from intcr 2 )olations, or substantial 
omissions. 

The Fifth bdb begins (piite all right,* again with verbal 
variants, but from j'. (iO interj)olations a])i)oar again. Thus 
p. 60, 1. 6 to 1. 9 {chandn-ki . . . bi-kash) : lines 17-18 {Khaduy-rd 
. . . hdl) \ p. 61, lines 5-8 {sharlf niz . . . tardJd.) ; lines !0-li (vl 
mubin . . . badin) ; lines 12-13 {ya^ni . . . dawri u) : lino 16 {hadith 
. . . as-saldm), and the last line. On ]>. 62 the fii*st line : lines 4-6 
{Khnddy-rd . . . guftand) : lines 7-8 {ma'rifai . . . ta'dld) : line 9 

{har chi . . . 'dst) : p. 62, line 11 to j). 63, 1. 3 {mabdall 

paydd shawad) : in addition to several verbal insoi'tions, tlie 
bayt on line 12 is also an interpolation on p. 63. On j>. 64, 
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lines 12-15 (ydftand . . . gashtand). On p. 65 important altera- 
tions are introduced by the editor in lines 5-8. In this passage 
(which is also given in a slightly different form in the pseudo- 
HBAI), on lines 7 sq., the references are not to Mawla-na 
'AH, but to Sayyid-na ; the text is differently worded. Lines 9 
and 10 are an interpolation. On p. 66, lines 3 to 14 are much 
altered. The original text is given in the Appendix, on p. 115. 
There are minor insertions in the last three lines of the page. 

On p. 67, lines 2 to 7 are omitted. It is very strange that 
the quatrain (lines 6-7), containing the most important reference 
to the Imams Musfcansir and Salamu’l-lah (cf. above, p. xxiii) 
is omitted. As it appears in its proper place in the (pseudo-) 
HBAI it is possible to suspect that it is wrongly omitted in the 
Hunza copy of the Orig. HBAI, but in reality should be there. 

Further on, on the same page, the quotation on 1. 10 is 
omitted, as also on line 13. The end of the last line should 
be read : . . . wa dd'iydn and. 

On p. 68 the first two lines are omitted ; also lines 4-5 
irvuri . . . asrdr hud). In the original version the fifth hdh ends 
here. On line 12, after the word bdshad, follows : chundnchi 
dar zamdni Khuddwand ^ald dMkri-hVs-saldm bud. After it 
there is a short concluding invocation. The twenty-one pages 
which are added here are entirely an interpolation by the editor 
of the KP, or his predecessor, becamse the (pseudo-) HBAI 
also contains the same matters to a considerable extent (of. 
p. Iv). 

The jSixik bdb is again almost entirely free from interpola- 
tions, except for p. 91, lines 7-15 {badjAikmi . . . adan). Here the 
editor of the KP in many places abbreviates the original text, 
omitting some words and short sentences. 

The Seventh bdb is again to a very great extent an interpola- 
tion. Up to p. 99 there are only verbal variants, but from there 

are found longer insertions : lines 10-19 (qawlu-hu end of 

the last line). On p. 100, line 7 (mu'alUmdn . . . na-garddnand) ; 
lines 15-17 (wa in . . . 'alim). On p. 102 the text of the passage 
(after the 17th line) which is omitted in the present edition, is 
the same as in the original (pp. 111-115 of the MS). On p. 103, 
line 4 the name of Mustansir bi’l-lah is not mentioned in the 
original version, bftt the text generally agrees literally, and it is 
possible that the quatrain was purposely omitted for some reason. 
The passage beginning on line 5 (chundnchi . . . ) and ending on 
p. 104, line 18 (. . . khud) is interpolated. The last line on 
p. 104 and lines 1-9 (to ... tayyiba) belong to the original text, 
but after this a long passage again is inserted up to p. Ill, 
line 4 (. . . hdwiya). As has already been mentioned in footnote 
1 on p, 107 of the Translation, the change is abrupt ; now it is 
clear that this is due to the negligent handling of the text on 
the part of the interpolator. 
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Further interpolations : p. Ill, lines 10-15 (ad-dunyd 
. . . mathal), and lines 15-17 {chundncM , . . shdbb). The beginning 
of line 18 should be read : wa sardb nisU-yi haqiqi ast, ammd 
dar wahmi mardum ast .. . In addition to verbal variants and 
small insertions on p. 112 there are an Arabic quotation on line 
10, and a bayt on line 17. The bayt on p. 113, line 4 is also not 
original.. On p. 114, line 4 the sentence chunanchi , , ,az man 
is added. The work ends with the third line on p. 115. There 
is added in the original half a page of the usual concluding 
prayers, etc. 

The student who will mark out all these interpolations in 
his copy will have an almost complete text of the original version 
of the real Haft^bdbi Abu IsJjdq, except for two comparatively 
short passages, one dealing with controversy, and presenting 
absolutely nothing essential to the doctrine, and the other 
containing nothing but fantastic speculations about the sym- 
bolism of numbers. The minor variants are numerous, but they 
do not substantially alter the sense and the spirit of the original 
theories. 



KALAMI PIE 

TEANSLATION 

In the name of God, the Merciful, the Compassionate ! 

Praise be to God, the Lord of the worlds, the goal of the 
pious ,* and benediction and blessing be upon His Apostle, 
Muhammad, with all his successors, the Good and the Pure; 
and upon his Wasi, and his progeny ” {dTiurriyyat), for all 
time, eternally ! 

In the name of the present Lord of the World and the 
Interpreter of the Divine WiU, — ^may God uphold his word, and 
help (us) to be obedient to him ! 

Thanks and praises to the Creator whose light of Divine 
help {ta'ytd), in a spark of enlightenment made the Primal Nor- 
mative Conscious Cosmic Principle {'Aqli hull) seeing, speaking, 
and hearing by the light of His recognition {ma'rifat). Through 
these the 'Aqli hull could see and understand the mysteries of 
the Universe and the realities {i^aqd'iq) of this illusory world, 
conveying this knowledge to the trusted angels and the preachers 
{dd%) of the path of faith. He made it the Proof of His Divinity 
for this world, and its inhabitants ; by His overpowering might 
and irresistible command He lifted into the air, on the end of 
the spear of His omnipotence, the rebels and miscreants of 
mankind, and threw them at the feet of the weakest of His 
obedient worshippers. It is stated in the Coran and in the 
hadiths of the Prophet: (one must believe) (Cor. IV, 135) '*in 
God, His angels, His revealed books, His Apostles, and the 
Last Day And the expression 'Hhe Last Day” refers to 
‘All and his successors.^ And God is the Lord, the One deserving 
(praise), the Living, the Eternal. On Him depends the manifesta- 
tion (zuhur) and revelation {izMr) of the mystery of the infinite 
embryo of the world of spirits and of continuous creation. 
And the foundation, or the principle,® and origin of Imamat, 

1 This quotation appears very frequently in this book, as will be 
seen, but it is always difficult to decide whether the author quotes the 
verse IV, 135, or its parallel in II, 285. Of. A. J. Wensinek, The Muslim 
Creed (Cambridge, 3932), p, 8. Usually the expression ** Last Day ” is 
supposed to refer to the Day of Judgment. 

2 i»he expression khwdst in this sense appears very frequently in 
this worlc, as in the WqjJii din, in which it is very common. 

2 The expression nuqtaH nupfa'i Imdmat seems rather strained. Most 
probabb?- this is an error of the copyist, who first wrote by mistake nuqpa, 
and then corrected himself, leaving the wrong word to remain. 
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whence comes the mystery of Prophethood {nvbuwwat), has 
never been interrupted. As the Prophet (blessing be upon 
hiTY^ !) said : “To Him returns the commandment and every 
manifestation (kashf), as otherwise . . . ” ^ [9] ^ One accepts 
Imamat by its obvious signs (nahj) and the preaching {riwdyat) 
of the iujjats of the time ; and the mystery of Imamat becomes 
manifest as a blessing, just as the clouds of God’s generosity 
which He sends, and just as saintliness Ciffat) of His messengers 
and their (sincere) followers. By the mercy of God, in accord- 
ance with what is said (Cor. VI, 3) : “ God knows your secret 
conduct and your plain, and He knows what ye earn ”, — every 
one of the faithful, following the principle (Cor. II, 286) : 
“ It (the soul) shall have what it has earned, and it shall owe 
what has been earned from it ”, — will become the slave of what 
is true (mustal^aqq), God, make us to know what Thou likest 
and what pleasest Thou ! 

Incomparable glory belongs to the Proof (Iiujjat) of the 
AUhighest, i.e. Muhammad the Mustafa (God bless him and his 
descendants, and accept them 1), who is the greatest and the best 
of all prophets. Riding his horse of persuasion on the course of 
preaching, he has given the people fear and hope in order to 
bring them out of the darkness of ignorance and error, and 
make them come to God with the help of the light of Divine 
knowledge (ma^rifat), to walk along the highway to Paradise 
{§irdtu%mu8taq%m), purifying them thoroughly (Cor. XXXIII, 
33). Said God (Cor. Ill, 30) : Verily, God has chosen Adam, 
and Noah, and Abraham’s people, and Tmran’s people above 
the world, — ^line of descendants in which one succeeds the 
other, — and God hears and knows”. God called the people 
on the earth to embrace His religion through the medium 
it^ijdb) ® of his Prophet. The ways of God are the best ! 

On many occasions brothers and friends, the followers of 
the right guiding religion (da'wati hddiya) asked this humble 
slave of the Pure Imams (i.e. the compiler of this treatise) to 
write a book on religion, referring to the verse of the Coran 
(XIII, 8) ; “Verily, thou art a Warner, guiding all the people ”. 
And this humblest slave of the truly leading and rightly guided 
rehgion of Ismailism (da'wati hddiya' i mahdiya'i lamd'Uiyya ), — 
may God establish it firmly in the Eastern parts of the w'orld 
and in the Western! — (prayed) God to help him with His eternal 
assistance and constant guidance, to keep him away from those 
who err and commit mistakes, from the devils of the time, and 
the Antichrists of the day, — ^those who in appearance accept the 


1 The hadtth is left unfinished, probably being regarded as well-known, 

2 Figures in heavy type refer to pages of the original text. 

2 About this term see the Introduction, II. 
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teaching of the prophets and preachers, but who in reality ai 
content, like beasts, with straw and leaves of trees. They fa] 
therefore, from the human state to that of speechless animal 
as is said in the Coran (XXV, 46) : ‘‘ They are only like ti 

beasts, — ^nay, they err more from the way — So he (the author 
after offering thanks, praises, and glorification to God, [1( 
explains here — in an unskilled way — all that he has learr 
about the ways of the righteous men (muhiqqdn) of his da^ 
Let this book be a help to the community of the faithful, to th 
beginners, and the newly initiated {mustajibdn)^ in their progress 
May they mention this humble slave in their prayers of thant 
to God, praying for mercy and help to the Lord of the Worl 
and of Time, the Creator of mankind and demons, — may Hi 
power be exalted and His authority be extolled ! Verily, He i 
the most reliable of the helpers and assistants, — ^we rply o] 
Our Lord only! 

This treatise is composed of seven chapters : — 

I. On the biography of the author, and the circum 
stances under which he joined the true religion o 
the Ismailis. 

II. Demonstration of the futility of the doctrine of th< 
seventy-two (erring) sects. 

III. Proving that in the world no sect, except this one 

attains salvation, and that this one only is true. 

IV. On the meaning of Prophethood, the oflSce of the 

Wasi of the Prophet, on revelation of the Corar 
and its allegorical interpretation, — I will explair 
this with the help of God. 

V. On the meaning of Imamat; the periods of time 

during which the Imam remains hidden or mani- 
fest ; and on the meaning of the Great Resurrection. 

VI. On the spiritual and the physical world, on the 
beginning of things, and their ultimate goal, and 
on the degrees of spiritual progress, from the newly 
initiated believer, to the Imam. 

VII. On the allegorical interpretation of some prescrip- 
tions of the religion ; of some verses of the Coran ; 
on various instructive matters ; also on the reasons 
for this book being divided into seven chapters ; 
and on some parallels between the phenomena in 
the Universe and in human nature. 

All which is true and correct, is what Our Lord, — be 
exalted His greatness, and be extolled His mention I — ^has put 
into the mouth of this humble slave. And all that, — God 
forbid!— is incorrect, depends on ill luck and temptations, 
which befeU the author. “ What befaUs thee of good is from 
God, and what befaUs thee of evil is from thyself ” (Cor. IV, 81). 
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May our Lord help all His slaves to comply with the com- 
mands of the true rehgion, may He turn away their hearts 
[11] from what is had and improper, and make them enlightened, 
seeing and hearing by the light of the knowledge of the cosmic 
Conscious Formative Principle {'Aqli hdl). Verily, He is the 
best of all helpers and assistants ! 


CHAPTER I 


On the biography of the author, the humblest slave of the 
only leading and rightly guided religion of the Ismailis. 

“ When God wishes something to be, He brings into 
existence the causes which produce it/’ The story of this 
humble slave is this : when I began to distinguish my right 
hand from the left, my heart became preoccupied with studying 
different sciences,^ and practising different virtues, until I was 
able to understand the letters of the Book of God,^ and the 
celestial mystery which was conveyed to us by our Prophet, — 
blessing of God be upon him ! — i.e. the Coran, which I knew 
before my tenth year of age. After this I occupied myself 
with literature and grammar, studying the largest dictionaries, 
.grammar, and etymology, in the epistolary and in the legal 
language ; — this took five more years. Then I took up astro- 
nomy, geomancy {rami), geometry {‘ilmi Iqlid), Almagest {Hlmi 
Majistt), measurements, and details connected with these (?). 

When I turned to the study of rehgious disciplines, I looked 
through 900 commentaries (tafsir) on the Coran, I studied the 
art of reciting the Coran, and I busied myseK with studying 
different other sciences, and attaining perfection. I left the 
country of Daylam, and the district of Haydarabad,^ in order 
to see the world, and to acquire knowledge of secret {bdtin) 
sciences. I visited Egypt, Byzantium, Greece, and Babylon ^ 
in the space of thirty years. Then® I took up the study of 
law and the traditions of the Prophet, — blessing of God be upon 
him! — commentaries on the contradictory verses in the Coran, 


1 Here begins the portion derived from the psendo -autobiography, 
as it is quoted in the Atmh-hadaH Adhar, by Lutf-‘Ali Beg (Bombay, 
1277, p’. 187. line 4). 

2 The Atash-kada gives apparently a better reading, — ba Jnfz instead 
of ba kJiatf, i.e. ** I was lucky to learn the Coran by heart 

3 In the geographical works of that period : Yi,qut’s Dictionary, the 
'Nuzhatn'l-quliXh of Qazwini, etc., there is no mention of such a district. 
Obviously, the name is quite fictitious. In his genuine works, as is well- 
known, Hasiri Khusraw himself says that his birthplace was Q\ibadiy&n, 
a town on the Oxus river, a dependency of Balkh. Aiash-kada makes his 
birthplace Isfahan. 

^ Babyion, or B&bul, was at the time of Nasiri Khusraw in ruins 
already for a thousand years, but its fame as the city of magicians per- 
sisted even much later. This is why the author makes Nasir to travel 
there. 

5 Most probably these repeated “ ba^d az tn ” do not really imply the 
sequence in time, as otherwise the programme of Ndsir’s studies would 
be quite extraordinary. 
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and all verses containing prescriptions or prohibitions, mention 
of things permissible and things forbidden. I studied the 
different schools of reading the Coran, in their variations accepted 
in different cities, which were centres of learning. I found some 
books by Imam Muhammad Baqir, — blessing of God be on 
h im ! — the Kashfi hahir} or the Great Revelation ”, and the 
other Jdmi% saghir,^ or the ‘‘ Smaller Collection ”. Similarly, 
I found the book Shamil, or '‘Comprising everything”,^ and a 
manuscript written by my ancestor, Imam ^ 'Ali ibn Musa Rida, 
having discovered it amongst the works of Imam Muhammad 
b. Hasan ‘Askari. I also read other books which were being 
used by the people at that time. Then [12] I started the 
study of the four ancient books, i.e. the Torah of Moses, Gospels 
(Injil) of Jesus, Psalms of David, and the Books [SuTiufj of 
Abraham, — all being the Word of God, addressed to the people 
of that time. Then I found and studied the books of Sh-m-r-qis, 
of Sijuran-s,® and of the younger Ptolemy, the Jew.® Six 
more years passed in this. Then afterwards, turning again to 
the disciplines belonging to Islamic religion, I became very' 
interested in philosophy, logic, laws of religious and physical 
nature, in the most learned Organon, in medicine, politics, and 
in magic figures.*^ 

Not a single science was left in the world which I 
had not studied, 


1 Apparently quite fictitious, because it is not known at present. 

2 An early work, al-Jdmi^u^s-sagMr, is ascribed to Ibrahim b. 
Muhauunad b. Sa‘id ath-Thaqafi, who was a contemporary of ‘Ali himself. 
Of. KashfuH-hujuh by Kanturi (Calcutta, 1330), No. 758. It deals with 
figh. 

3 Apparently quite ‘fictitious. There are many works called Shdmil, 
but none of them is ascribed to Imam Muhammad Baqir. 

^ The title of “ imam ", prefixed to the names of these Ithna-'ashari 
saints, shows that the compiler slavishly copied th(' passage from a noii- 
IsmaiH work. No Isinaili of any sub-sect regards either ‘Ali Rida or Hasan 
‘Askari as Imams. 

3 These names are cither quite fictitious, oi* arc mutilated in the 
course of transcription to such an extent as to become quite unrecogniz- 
able. 

6 Ptolemy, the astronomer of the third c., was a C{rock, as is w(‘]l 
known. Who is this “younger’'’ Ptolemy, is difiicult to find. It is strange 
that he is called Yahudani, Tiot simply Yahudi. Yahuddva is called 
a strip of yellow cloth which the Jews had to wear as a distinctive sign 
of their community. Ibn al-Qifti, in his TaWllchu^l-huJcavuV, mentions 
five different Batlimiyuses, but none of these is a Jew. 

■7 This mysterious^ expi’ession “ ashkdli mi^a ” appears in a more- 
detailed form in the Atash-kada (p. 187, lino 11) : shakli md dar sad kl 
jaddi buzurgwdr~am Aniiru^l-mu^minin ^Alt dar ruzi qaVi dari Khayhar 
Haqq suhlidjia-hu ta'dld H-rd Ijdsil namijLda^ i.o. “ tho magical figure, con- 
taining one hundred by one hundred (of mystical figures ?) which Gotl 
the Allhighest taught my ancestor, tho Com maud or of the Faithful 'Ali, 
on the day of pulling oH the door of Khaybar” — (this refers to the well- 
known legend about ‘Alt's forcing the gate of tho fort of Khaybar). 
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Be it the Torah, the New Testament, Psalms, or the 
Coran.^ 

I have been thinking for seventy- two years, day and night, 
only to realize now that I know nothing. I performed four 
pilgrimages, — two great and two lesser, of Bayti 

ma'mur, and ^umra? During these pilgrimages I distributed all 
my property to the poor and needy. In all my life I never 
broke the fast, but fasted continuously. Neither when travelling, 
nor when resting, did I ever show anger or displeasure to any- 
body, but was always polite to every one. I never criticized any 
religion, nor its founder, except for the weU-known miscreants 
{ahli tadddd) and their false doctrine, — ^in short, I never spoke 
badly of any one. 

When I reached the age of maturity, my soul was seized 
with a passion for knowledge of God, and of His worship in 
accordance with the i^adith : “ Whoever knows himself, he 
recognizes his Lord ”, and “ every one is born to follow a true 
religion (fitrat) I was so burdened with my thoughts that 
sometimes, feeling this burden (of thoughts) unbearable, I used 
to go to the hills and deserts. Sometimes I appealed to the 
people who in appearance were very dijBferent from me, thinking 
I might find them sympathetic, and asked for their advice. But 
these people advised me to take up the usual (zdhir) studies. 
Anyhow, I did my best in these studies, but my heart was 
more and more consumed by the fire of disappointment, as I 
could not find what I was searching for, — my way [13] to the 
One who is to be worshipped. So long as it was possible' to 
endure, I profited by the ordinary {zdhir) disciplines, but my 
soul started to groan : “ Oh, we are sad And the heart started 
to moan : Oh, we grieve ”. So I wept over my entirely wasted 
life, so much that at times it appeared as if my depressed soul 
was parting from the body, and praying for help ; and my 
bleeding heart caused tears to burst from my eyes in longing 
for refuge and solitude. 

Thus, I was confused in every possible way, thinking 
about the purpose for which the prophets had come, — of whom 
they taught, and whose knowledge they preached ? What 
are the seeds of love which are sown in the heart and the soul ? 
Who is the Creator of all creations, and who is the Father who 
produced life ? What is the ultimate purpose of bringing into 


1 This hayt is not found in the Atash-kada. Her© the similarity 
between these two versions comes to an end, and in their continuation 
they become quite different. 

2 This term is applied to the ceremonies of the pilgrimage which is 
undertaken when the pilgrim already resides for some time in Mecca, 
and has already performed the ordinary hajj. 

8 About the fitrat cf. further, pp. 103,' 104, 114 (text). Cf. also A. J. 
Wensinck, op, oit., pp. 42, 214. 
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being the things which did not exist ? In every class of living 
creatiLires some species are higher than others, and in those 
(highest) species again some particular form is superior to others. 
For instance, amongst animals — the Hon, amongst birds — the 
falcon, amongst jewels — ^the ruby ; and the case is the same 
with all other things. Hence, who is at present the noblest 
man in mankind, and how is it possible to know him ? How 
is it possible to get out of the abyss of ignorance, w^hich is real 
Hell, to the open space of knowledge, which is eternal Paradise ? 
By whose guidance can one reach Him ? Who is the friend 
from whom one can obtain the information which nobody in 
the whole world appears to possess ? 

A thousand friends who are ignorant of God 

May be sacrificed for the sake of a stranger who knows 
Him. 

The way to the knowledge of God is not the road which 
may be trod by the feet of individual reason and comparison 
{qiyds). Reason only reaUzes that this way cannot be found 
merely with the help of reasoning {qiyds), without anybody’s 
instruction (ta'Um), If we suppose that this way can be found 
with the help of the reasoning of an individual mind, we know 
that in the questions of intelligence, i.e. in the matters in w^hich 
one is guided by reasoning, every individual intellect obstinately 
refuses to follow another, and to submit to it. Every one 
decides for himself. It is obvious then that the way of attaining 
knowledge (ma^rifat) is different for every individual, and may 
be opposite to that of others. Therefore, the God to whom 
every one thus finds his way [14] must be different in every 
case from the gods of others, and in such a case many gods 
may appear, — ^the ugliness of such a situation needs no comment. 

Taking all this into consideration, it follows that every 
individual mind in the question of the knowledge of God should 
follow the mind which is the most perfect of all intellects, 
receiving special assistance from God Himself. Without his 
help no individual intellect can acquire the knowledge {ma'rifal) 
of God. Such an intellect is the Cosmic Formative Intelligence 
('Aqli Jcull), — all individual reasons arc subject to it. And 
this is the “ Proof ” (hujjat) of God the Allhighest. All creatures 
are obliged to know it. And it is to be manifest always, because 
if it w^ere absent for a while, creatures would lose the proof of 
the existence of God, and would take up their ov'u reasoning 
and deductions. Then nobody would be able to find the real 
way to the Allhighest, and would sink into error and imj^ietv. 

It is narrated in the story of Adam, Eve, and the cursed 
Iblis : God taught Adam the names of all things, and then 
presented the things to the angels ” (Cor. IT, 29), but the angels 
said : ‘‘ No knowledge is ours but what Thou Thyself hast 
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taught us ” {ibid,, 30). It is narrated that Adam instruct 
angels as to these names, and ‘‘ declared to them their names 
{ibid,, 31), as also the story of "" and when We said to t 
angels : prostrate before Adam, — and they prostrated, save or 
Iblis ’’ {ibid,). He did not prostrate before the pure Light 
God the Allhighest, '' he was of th.e jinn, and revolted from t 
biddings of his Lord ” (Cor. XVIII, 48). Being originally 
jinn, and proud of his origin, he did not prostrate befc 
His Light ”, and was punished for ever. 

But that Light exists in the world, by the command 
God ! Adam committed a sin, but returned to God, sayin, 
''0 our Lord, we have wronged ourselves” (Cor. VIT, 25 
and God accepted his repentance. After Adam’s having coi 
mitted sin came God’s instruction, when He gave Adam thi 
sacred formulas {kalima) which were written on the arches 
the Throne of God : '' There is no deity but God, Muhammad 
His Apostle, [15] the Commander of the Faithful, ‘*Ali, is t 
Friend of God, and Fatima is the daughter of the Apostle 
God Then He accepted Adam’s repentance. 

Thus it appears that these formulas were revealed 1 
God ; and the deductions of an individual reason, qiyds, may 
seen from the story of Iblis, — curse be upon birvi 1 — ^who protestc 
arguing : ‘‘Thou hast created me from fire, and him Thou ha 
created out of clay” (Cor. VII, 11). When God ordered hi 
to prostrate before Adam, he refused, saying that he was 
fiery substance, while Adam was of dust, that the substan 
of fire was higher than that of earth, and the superior shou 
not submit to the inferior. “The first who reasoned {qds 
was Iblis, — curse be upon him ”. He said that prostration is d‘ 
to God only, and this was the cause of his being cursed f 
ever : “ Then go forth therefrom, for, verily, upon thee is ]\! 
curse unto the day of judgment ” (Cor. XXXVIII, 78-9). 

Let us now return to the original narrative. Thus I becan 
convinced that in reality I had acquired no knowledge. I fe 
utterly depressed and full of anxiety, repeating continuaily 
myself the verse of the Coran (XXVII, 63) : “ Is not He t] 
One who answers the distressed when he calls upon Him ? 
And then the sun, of mercy and help suddenly shone from t] 
sky of the Divine bounty of Our Lord, — prostration and glorific 
tion be at his mention {—which lifted into the air of His Lo^ 
this stray atom of dust. 

Once I attended an assembly in which the conversatic 
was about the knowledge of God {ma^rifat). Every one hi 
something genuine to relate, and every one expressed his opini( 


^ obviously Jthna-‘ashari formula, derived from the sai 

Xtliua- ashari sources as the other non-Ismaili details of this story. ( 
•also W. ^ smck, op, cit,, pp. 197, 240 sq. 

i. 
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on the subject, as he understood it. I felt very sad, and hot 
tears ran down my cheeks. I reflected : Why do they smite 
cold iron, what are they seeking ? Why do they not seek after 
the real matter ? How long will they run after their own 
fantasies, never turning towards the command of God, never 
answering His demand, in accordance with His command : 
‘‘ We have counted everything in the Imdmi mnbin ’’ (Cor. 
XXXVI, 11) ? My mind was occupied with these sad thoughts, 
my self-control was at breaking point, and I was very per- 
plexed, when suddenly a person entered, and joined the people 
who were present. I did not know him, but his outward 
appearance suggested great piety. As soon as I noticed him, 
I wished [ 16 ] t^o find out who he was, and followed what he 
was saying. From the little that he said, one would have 
noticed at once that he knew the secret of the Water of Life, 
and of Eternal Existence. My heart told me : now that you 
have found the end of the thread, do not let it slip from your 
hand, — search, and do not miss the chance by not going after 
this man. 

Hold firmly the belt of those who go up, — 

Do not miss the advice of the wise. 

When he left that assembly, I followed him resolutely. I 
asked him : ‘‘ Man of angelic bearing, what is thy name, who 
are thy people, and where art thou going ? I am sick, and 
full of sadness, I need medicine to cure my pain. My sickness 
is strange : it is neither headache, nor weakness, nor fever. 
Nothing on earth can cure it, as it has come from heaven 

When he saw my sickly countenance, he at once gave me 
the medicine, saying : It is good for thee that we, being God^s 
physicians, take no remuneration from anybody. We are 
fresh water, not foul food. But tell me, from whence cometh 
thy illness ? ’’ 

I rephed to him : My sickness comes from this : God is 
one and the Prophet is one ; therefore, all other religious leaders 
must be false and futile”. He said: '‘Yes, so it is, and the 
true religious leader. Imam, the true religion, and the real proof 
of truth is only one, and the revealed boqk of God is one. 
My name is Baba Sayyid-na,^ and I am ap])ointed in this 
province (jazira) to lead those who are lost in the desert of errors, 
out to recognition of the Imam of the day, — exalted be his 
mention, — ^making them see and hear the great proof {hujjati 
a' mm), thus ultimately making them reach the eternal Paradise 
in future life ”. 

I spent some time with him, and received great assistance, 
and, ultimately, had the lucky chance of going to kiss the 


1 This is the usual surname applied to Hasan b. as-§abbah. 
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threshold of the house of the Lord, the Ruler of the world, 
the greatest Proof (fiujjat) of God the Allhighest, Creator of the 
world and of humanity. It is about him that it is said ; The 
first thing that God created was his light ”, i.e. the light of the 
Prophet. And also : '' The first thing that God created was the 
Pen (Qalam) It is [17] also said that : The first thing that 
God created was the Reason {'Aql) 

The One who is the Giver of bread to His slaves. 

Sees what happens with every one of His followers. 

Thus I had the honour to be presented to the great Lord, 
Mawla-na al-Mustansir bi’l-lah,’- — sprayers and blessings of 
God be upon him ! I was received with great honour and 
great favour. I was like an atom of dust upon which the 
Sun shone from the height of its glory. 

After being treated with distinction which was greater 
every day, I was greatly honoured and royally favoured in 
bemg appointed the chief dd% {dd%'d-du'dt) of Khorasan. After 
this I remained for some time at the court of the Lord of kdf 
and nun ” (i.e. the Creator). On one occasion the Imam sum- 
moned the^ i^ujjats and the dd%s. In his address the Imam 
asked Baba Sayyid-na, whom to put in charge of Badakhshan. 
My grandfather,^ Baba Sayyid-na, suggested this humble slave. 
When Our Lord, the Imam, glanced in my direction, my heart 
became filled with light, and I fainted. He kindly said to me : 

Sayyid Nasir, I appoint thee the i^ujjat of Badakhshan, — God 
help thee I kissed the earth in complete obedience, received 
my instructions, and started for Badakhshan, through Balkh. 

I made a sign, and hills came to meet me, — ^this was the miracle 
of the Imam. So it happened, all that was destined and 
decided, as it is with all human affairs, — otherwise what could 
an ordmary mortal do ? So that I had to carry on, fostering 
the guiding and rightful Ismaili preaching, — ‘‘ what God wills, 
exists, and what God does not will, never comes into existence 
Now, may this humble slave write in this book all that 
Our Lord, — ^great and Almighty He is, — ^puts in his mind. Verily, 
He is the best of all helpers and assistants. To Him is our 
account, and He, the One, is all that we need,— Our Lord ! 


J Mustansirbi’l-iah, the Fatimid caliph of Egypt (427-487/1036-1094). 

expression of respect, as it is understood now by 
the lamailis of Central Asia, not implying real relation. 



CHAPTER II 


On the futility of the doctrine of the seventy-two 
(erring) sects. 

People in the world can be divided into two different groups. 
First of all they can be divided into two kinds : atheists, who 
neither belong to [18] any recognized religion, nor follow any 
of the great prophets ; they even do not search for a true 
religion. The other group is that of the people who belong to 
different religions. It is obvious that if there would be no 
necessity in one who possesses the knowledge of God, i.e. in 
the prophet, or in one whose reason is more perfect than the 
reasons of ordinary individuals of his time, — in such a case 
•every one would have to rely only on his own reason whenever 
he tried to acquire the knowledge of God. It is well known 
how greatly reasons vary in strength, some of them being 
stronger than others. If a weak mind were capable of under- 
standing the same matters as a stronger one, there would be 
no real difference between weak and strong reasons. But, as 
we have seen, there is much difference between them, and the 
weaker ones have to follow the stronger ones, so that, in following 
them, they attain a higher degree of perfection. And it is 
necessary that such gradation of reasons should culminate in 
one, the highest, higher than which there should be none, and 
which directly, without anything intervening, receives the 
Divine guidance [ta'yid) from God Himself. He is the proof 
ihujjat) of the Real God (Ha^)7-**t^7hich must be available at 
every period of time. If there were others^easons, which similarly 
receive direct guidance from God, there’** would ])e the same 
confusion, as when relying on ordinary reasons. At every period 
many religions would thus spring u}), and thC'^dinarv ■|:)eople 
would remain uncertain as to w'hich religion they should follow. 
Thus it is necessary that there should be one I’eligian always, and 
one only, just as there must be one hiijjfit always, i.e. the 
human witness of the existence of God and of His commandments. 

We now take up the question of the people who belong to 
different religions. We have to mention first that in every 
millomium (approximately), God sends a preaclier (Nntiq), who, 
at the outset, starts preaching the highest and absolutely true 
religion (Jmqiqat). But when his preaching has no effect, either 
because the people do not accept it, or do not understand it, 
or deliberately oppose it out of pride, as mentioned in the Coran, 
the Ndtiq receives the order to hide his teaching in allegories. 
He thus throws a veil of greatness and glory over it, and chains 
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men, hand and foot, with strict and rigid prescriptions of an 
ordinary religion (shari'at). He, the Ndtiq, then always raises a 
Wasi to remain after himself ; the Wasi is the guardian of the 
inner meaning (ta’wU) of the prescriptions of the shari'at. 
Both the revealed law {tanzil) of the Ndtiq, and the explana- 
tion of the Divine allegories (ta'wU) of the Wasi, contain direct 
commandments concerning the Imam of the day, who is the lord 
of 18,000 worlds, — exalted be his mention ! 

When this shari'at and this tariqat ^ remain for a long time 
among the people, they take them for [ 19 ] the original and 
absolute truth, l^xiqiqat. They gradually cease to derive any 
longer much advantage from its formal side (zahir). Then a 
new Ndtiq is sent, who cancels the rules and laws {sharVat) 
given by his predecessor, and, first of all, starts preaching 
the i,aqiqat. And if the people again do not respond to this 
preaching, he lays the foundations of another allegorical system 
(mithdl), and again binds the people with the chains of strict 
•laws. This is because the people, who are incapable of following 
the doctrine of the i^aqiqat, are like cattle that are attracted 
only by straw and grass, but disregard the fruits. The obstinate 
animal needs a strong chain to bind it. 

The new Ndtiq similarly raises a Wasi to come after him. 
In these seven millennial periods, which form a part of a great 
cycle of 360,000 years, some 170,000 years, or about this, have 
already elapsed. At its end, during the last period of 
seven thousand years, the Great Resurrection was to arrive. 
There were six Natiqs during it. The first of them was 
Adam, from Ceylon (Sarandib) ; the second — ^Noah ; the third — 
Abraham ; the fourth — Moses ; the fifth — Jesus ; and the 
sixth — ^Muhammad the Mustafa, — ^may God pray for him and his 
family, and bless him, — ^whose religion cancels those of all his 
predecessors. But the complete revelation was the ‘‘ Great 
Rise ” {Qiydmati qiydmdt), at the end of the millennium which 
was his dawT. He himself said : My community will become 
split after me into seventy-three sects. Seventy-two of them 
lead to perdition and error, and only one of them leads to 
salvation and peace 

Every sect, of course, pretends to be the only true one. I 
made inquiries frdm representatives of those, whom I had the 


1 This term occurs also on pp. 46, 69, 112 (text). I’he author uses it 
here as a synonym of the sharVat, and it seems that it is introduced for 
stylistic purposes rather than for conveying a special meaning. 

2 Here ends the passage which is not found in the HB Abu Ishdq, 
and the contents begin to agree, though widely varying in phraseology. 
Only in a few passages the agreement is literal. In the HB Abu Isb^q 
from the beghming of the Second Chapter to this passage there are only 
six small pages dealing with the same question, i.e. the proof of tho 
necessity of the Imam. 



14 [19-20] 


QIYAS aind IJTIHiD. 


CH. II. 


chance to meet. Some of them said : We follow the example 
{sunnat) of the Prophet and the practice of the community 
{jama' at) ; we follow the Coran, the Jji^adifJbs, the ijmd%^ and the 
deduction by reasoning {qiyds) ”. I asked these people : “ Have 
you personally heard the explanation of the Coran and the 
\adUhs from the Prophet himself, or from the people who per- 
sonally learnt these from the Prophet ? ’’ — They replied : No 
Then I asked : ‘‘ How did you come to know God from this 
Coran ? ” ^ They replied ; “ With the help of dictionaries 
I said : '' There are many words in dictionaries which have a 
great number of meanings, — ^how do you select the right 
equivalent ? ” They replied : “ We accept the decision of 
experts {ijtiMd), following those variants which withstand our 
criticism {ra^y wa qiyds) I asked them : Do you not relate 
this Ipadith : whoever interprets the Coran arbitrarily, commits 
absolute impiety {kufr)^‘l [20] And also another i^adith ; who- 
ever falsely attributes a statement to me (i.e. the Prophet), 
will be seated in fire (in HeU) ? 

[The passage which is omitted here continues the same controversy, 
in the same strain. Every school of Islam interprets the Coran and 
hadtths in a different way, holds different opinions as to the fundamental 
principles of fiqh, etc., often contradicting themselves. Abu Hanifa, 
e.g., regards allegorical interpretation of the Coran xmlawful, and yet 
himself allegorically interprets such expressions as God’s sitting on the 
^arahy explaining the latter as isfUd ' ; or yad. His hand, as qudmU etc. 
Again, such authorities as Ghaz&K and Fakhru’d-din Kllzi are very doubtful 
as to the legal authoritativeness of the ijmd\ or consensus of the faithful. 
Many authorities doubt the validity of qiyds^ or deduction by analo'i^y. 
The presence of so many doubtful points shows that the system is not 
completely sound. 

After this the author takes up the question of the personal qualities 
of Abui Bakr, ‘XJmar, and ‘XJthman, apparently deriving many details of 
their biographies and characteristics from some Ithna-‘ashari works. 
He refers to various spurious hadUhs which were circulated to support the 
claims of the early caliphs. 

The author then takes up a brief review of the biography of the 
Prophet, emphasizing the miraculous element, his struggle against the 
mundflqSf and his relations with *Ali. The latter’s rights to succeed the 
Prophet are vigorously defended. His superhuman knowledge was 
generally recognized, and even his enemies and rivals referred to him 
in ease of difficulties. 

All these controversial matters are treated in a rather unrestrained 
and high-pitched tone, while giving absolutely nothing new or specifically 
Ismailitic. Therefore there is no need to restore this lacuna in full.] 

The revelation and the interpretation of the Ooran cannot 
be connected with any one but the Prophet and his legitimate 


1 Ijmd\ or traditional consensus of the faithful, is recognized by the 
Sunnites as one of the foundations of the religion, together with the 
Ooran and Sunna. Even the earliest known Ismaili works completely 
reject it. 

2 The term used in the original, KaHm, obviously means here the 
Coran — Kaldmn%ldK 
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successor, the WasL And no one can be his Wasi except the one 
who is nearest to him. In the case of the Prophet there was 
no one nearer to him than ‘Ali, — ^prostration and glorification 
be due at his mention 1 Those authorities who allegorically 
interpreted the Coran, such as Ibn 'Abbas and others, merely 
taught what they had learnt from 'Ah. His discourses, in the 
form of allegorical interpretation (dar tariqati ta'wU), are so well 
known that there is no need to mention them here. There are 
also many i^aditJis which are related from the Prophet con- 
cerning 'Ah. For instance : " I am the city of knowledge, and 
‘ Ah is the gate of it ” ; or " Thou (i.e. 'Ah) art in hke relation 
to me as Aaron to Moses ” ; “ Thy flesh is my flesh, thy blood 
is my blood 

Someone may ask you about the Qa’im,^ or the One who is 
the source of the ta'wU, or allegorical interpretation, One " whose 
sandals have caught in each other or about the story of the 
events at Ghadir Khumm, or the meaning of the verse of the 
Coran (IV, 62) : “ Obey God, and obey the Apostle, and those in 
authority amongst you Reply : someone asked the Prophet, 
— ^who are these your “those in authority?” — ^He pointed at 
Our Lord 'All, and said (Cor. V, 60) : “ Verily, God and the 
Prophet are your protectors Once the Prophet was 

asked : '' What is faith ” He replied : “ I believe in 

God, His angels. His (revealed) books, His Apostle, and the 
Last Day Here the “ Last Day ” means Our Lord 'Ali, 
because the Prophet, the one who conveys the revelation (tanzil), 
is the " First Day ”, Therefore the Wasi, who gives the allegorical 
interpretation (ta^wU), must be the “Last Day”, — and faith in 
him is obligatory. There are, as has been said, many verses in 
the Coran and many JjbadUJis to the same effect. 

We have explained here, from the point of view both of 
logic and tradition, that when any one falsely and without 
right assumes claims of being an Imam or a leader, it means, 
in reality, that he has no faith in the '' Last Day ”, which is 
mentioned by the Prophet, and that he has never had the 
faith. Thus he is an unbeliever (kafir) and an outcast (murtadd). 


1 As mentioned ^bove (Introduction, II, 4), the author uses this term 
rather vaguely. Here it obviously means Imam in general. 

2 Allusion to the well-kaown story about the Prophet’s putting right 
the sandals of ‘Alt, who was then a child. 

3 This verse (V, 60), which is quoted so often here (cf. also pp. 23, 
40, 41, 91 of the orig. text), is usually accompanied by a Persian transla- 
tion from which one may see that the author reads waUd-kum instead of 
the correct waliyyu-hum, translating : verily, God has appointed to you a 
waU^ and His Apostle, It is interesting that in HB Abd Isb§>q in 
coree^onding places no translation is given. As the sentence becomes 
quite ungrammatical if we accept this reading, the ordinary version is 
adopted here throughout the translation. 

4 Cf. above, p.’l, footnote 1. 
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[21] May Our Lord help us, and save us from the devils in 
the form of false Imams ! 

There are some people who maintain that they are Shi^ites, 
the followers of Mustafa and Murtada, and of their successors. 
Are not they really good and respectable people ? So, I asked 
them : “And what is your belief ? ’’ Their reply was that they be- 
lieved in the commandment {'ahd) concerning the Imamat of Our 
Lord 'All, and they wondered whether he was to return (to this 
world in person). Other people believe in the Imamat of Zayd, 
son of Our Lord 'Ali.^ Others again believe in the Imamat of 
Muhammad ibn Hanafiyya, who is expected to return. All 
this is very amusing, because these persons were not appointed 
by a nass (or direct command), nor had they the Divine com- 
mandment {'ahd) regarding their Imamat; but their followers 
have invented theories (about them) which are bewildering to 
every sane man. Khildfat becomes void when there is no 
explicit appointment, or special indications, or knowledge, or 
spiritual wisdom. God in His revealed Word said “ The know- 
ledge of God is recognition of the Imam of his time Because 
the Imam, being the proof (J^ujjat) of the existence of God, is 
always present, and conveys to mankind the knowledge of One. 

Neither courage, nor daring, nor external piety, nor pre- 
cedent, nor the agreement of the community, nor any practical 
considerations make the khildfai valid. I would say that the 
condition is the caliph’s being a descendant (of the Prophet)' 
through Fatima. He should be a true successor of his pre- 
decessors (dar ^ahd), and the only one of his time {dar ^asr). 
Some people say he need not necessarily be the son of his pre- 
decessor {dar "ahd), and that it is possible’ that at a given 
moment there may be ten imams. Though the absurdity of 
such a belief is quite obvious, we have given in our preceding 
explanations, and in the statements above, a clear demonstration 
of the futility of such ideas. We will also mention this in the 
chapter devoted to the question of Imamat. 

Other sects, again, believe in the return of Our Lord Ja'far 
(the Sadiq). 

But we believe that the meaning of Imamat is leadership 
of humanity, conveying to it the real knowledge {ma^rifati 
i^aqiqi) of God {KhvM), and of the ways reading to spiritual 
union with Him {Khudd'i). Such a Guide is necessary at every 
period, as otherwise mankind [22] would remain in ignorance 


1 ‘All, as is known, had no son called Zayd. Imam Zayd was the son 
of Hasan ibn 'Ali. 

2 This passage does not occur in the Coran. It may be noted 
that the author on many occasions, as will be seen further on, sometimes 
even quite systematically, regards various /\ra}>ie sentences as Coranic 
verses. Perhaps to some extent this may be due to the interference of 
the pious but ignorant scribes. 
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or in error, the knowledge of God would be neglected (mu'attal), 
and the Truth (Jcawni haqq) would disappear, — God save us 
from such behefs I 

God has also said : “ . . . the day when We will call all 
men through their Guide (Imam) ’’ (Cor. XVII, 73), i.e. on the 
day of Judgment. And in a hadUh it is also said by the Prophet : 

If the earth remains without an Imam for even a moment, it 
will perish with all its population This will also be explained 
in the chapter dealing with the question of Imamat. 

Some other sects believe that Imamat continued until the 
time of Hasan Askari, and from him it was transferred to his 
son Muhammad, who is the promised Messiah (Mahdi), exj)ected 
to come in the end of time. He is aHve now, and has been so 
for more than five hundred years, ^ hidden in a cave, or well. 
He is soon going to come out of it. They tell of many fantastic 
things concerning his impending return, fix the time of his 
advent, and disclose that he will fulfil certain prophecies (shart). 

To this I can reply : If your Imam is coming at any time 
that he thinks best, and in any way he Hkes, of -what use are 
all your calculations and prophecies about the time of his 
advent ? ” Besides, every normal man knows that no human 
being can live for such a long time, and cannot remain all this 
time hidden in a cave. They may try to bring forw’-ard the 
example of Noah, who lived about a thousand years, as mentioned 
in the Coran (XXIX, 13): '‘And he dwelt among them for a 
thousand years save fifty years Or the story of the Ephesian 
Sleepers. To this I can reply : " All this needs an allegorical 
interpretation (ta\vU), and only with the help of it can be 
understood 

And if Muhammad ibn Hasan Askari was an Imam, it 
would have been most necessary for people to get into touch 
with him. Otherwise it w’-ould have resulted in a suspension of 
Imamat, for people in this world would have remamed without 
knowledge of God {maWifat), having had no proof {hvjjat) of His 
existence. Such an Imam would have been a source of great 
suffering to humanity, while the real purpose of the Imam is 
to be a source of Divine mercy to the world. But it is well 
Imowm to everyone that nobody has ever come into touch with 
him, and no wondef , — [23] how can one come into touch with 
someone who does not exist ? 

[Here a few pages have been lost in the original MS. The jjassago 
deals with the story of the dispute which arose amongst the sons of Imam 
Ja'far §Miq immediately after his death, when all of them claimed Imamat 
for themselves. Ultimately thiej' go to the Rajaru'l-aswad, the sacred 
stone in the comer of the Ka'ba, and ask it to decide the matter. And, 
surely, the stone begins to speak, at the prayer of Ismd'il, shoving a 
good knowledge of the Coran, and supporting IsmU'il’s rights against his 


2 


1 As is known, he disappeared in 260/874. 
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brothers. (A similar miraculous story is usually narrated about Imam 
2;ayuu’l-*abidin). Only Ism^‘il is the nnifitaqarr, or real hereditary Imam, 
and all other brothers are only ‘‘personal” or acting Imams, mufitawda\ 
Musa K^zim swears allegiance to lsma‘il. They are both the same in 
their mission, not opposed one to the other, the difference being only 
outward.] i 

May Our Lord save all his faithful followers from the evil 
of those who follow the Devil, and may He make them to see, 
think, and hear by the light of His knowledge ! 

To him is our account to be given, and He is all that we 
need ! 

1 Cf. further on, x>. 75 (text). 





CHAPTER III 


Explaining the truth that except for this true religion of the 
Ismailis there is no religion which secures salvation. 

In the Second Chapter we have already found that everyone 
ought to have a religion, and that such a religion must be only 
that of the descendants of Muhammad and ‘All, in accordance 
with the command of God Himself (Cor. IV, 135) : (Believe in) 
God, His angels, His prophets, His books, and the Last Day 
and that the latter expression means Our Lord ‘All and his 
successors, who are his direct descendants {dMirriyyat). Behef 
in them is obligatory. God the Allhighest says (Cor. IV, 62) : 
“ Obey God, and obey the Apostle, and those in authority 
amongst you ”, i.e. Murtada ‘Ah, — may God ennoble his coun- 
tenance!^ — this is according to the command of God (Cor. V, 
60) : “ Verily, God and His Apostle are your protectors (waU).^ 
Those who beheve, are steadfast in prayer, give alms, and 
bow down ”. This means : I have appointed ‘Ali as a Divine 
Protector, leaving to him, who is My Friend, the beloved, and 
the closest one to Me, to decide the questions of the prayer, 
the fast, the hajj, and all other matters connected with this 
life and the future life. Prayer, the fast, and the i^ajj will be 
accepted at My palace from everyone who does these for the 
love of ‘All, the Divine Protector ; but these will not be accepted 
at My palace from those who do them without love of ‘Ali 
and his successors, even if they at the same time show obedience 
and devotion as great as the distance from the West to the East. 
[24] “ Verily, God is your Protector ” (Cor. V, 60). 

Thus we see that ‘Ali is the Divine Protector (of mankind), 
and the Wasi of Mustafa ; obedience to them means obedience 
to God the Allhighest. And God in the Coran (XL, 47 ?) says : 
“ Verily, (I have appointed him) as the Divine Protector on the 
earth, and have handed over to him the Divine command (amr), 
and to hiTYi belongs the authority * (b,ukm) in all matters con- 
cerning worship This means that worship of him is worship 


1 Cf. above, p. 1, note 1. Though the initial lines of the text 
literally agree with the cori’esponding place in tho HB Abii Ish§,q, yet 
afterwards the two versions are quite different, as far as the beginning of 
p. 26 of the text. 

2 This form of invocation of blessing upon ‘Ali, as is known, is chiefly 
used by Sunnites. Here it appears quite irregularly, alternatmg with 
^alay-^M^ssaldtyi (used also by the Ithna-‘asharis), and the Ismaili form, 
— lUdhikri-lii'’ s-snj ud wa't-tasUh. 

2 Again the same doubtful verse, cf. above, p. 15, note 3. 



20 [ 24 - 25 ] 


NECESSITY OE THE IMAM. 


CH. III. 


of God. As God the Allhigliest commands : The knowledge 
of God means the knowledge of the Imam of the time 

It is related of Imam Hasan, — blessing of God be upon 
him 1 — that he delivered a sermon, mentioning in it : '' I am a 
descendant of the Prophet ; and God made devotion to me 
obligatory to every Muslim, as commanded in the Coran ( ? ) ” : . . . . 
‘‘and to both his uncles, and both grandsoirs, and his helpers, 
and ansdr may devotion be given till the day of Judgment 
This means : till the “ Last Day 

And the Prophet said : “ After me my community will be 
split into seventy -three sects ; but only one of them leads to 
salvation, the others, — ^to Hell The King of men (Shdhi 
marddn, i.e. 'Ali), Salman, Bu Dharr, Jabir Ansari, Suhayl,^ 
the muhdjirs, the ansdrs — all of them — were present on tliat 
occasion. The King of men then asked : “0 Prophet of God, — 
who will be saved ? And who are those who are condemned to 
perdition ? ” — The Prophet replied: ‘‘ O ‘Ali, it is thou and thy 
follow'ers {sM'at) who are the happy : 0 ^Ali, it is thou and thy 
followers who are the superior [25] This is in accordance with 
the Coran (VI, 154) : “ Verily, this is My right way ; follow it 
then, and follow not various paths 

After Ahmad his followers became divided into seventy- 
three sects, 

One of them right, all others leading to perdition. 

That single sect is those who follow the Ahli Bayt, 

Other seventy-two are full of errors. 

0 you, these “ others nowadays only the Successors of 
the Prophet save, — 

Open your ears, and listen to (the Prophet’s) reply. 

I, from amongst these people, have decided to follow the 
Successors of the Prophet. 

But take as thy leader, friend, any one thou likest. 

As the Prophet said in a liaditli : “My descendants {dhurrijiifaf) 
arc like Noah's Ark : whoever got into it, is saved, and who- 
ever op])oses them. — is drowned 


1 Hcm'i' a<i<uu i\\\^ h(HUth is tn'atctl as wivse of the C^f. above, 

]), 1 1>. note '1. 

- Again a sentence* wrongly regarded as a verse of the Coran. Tiu' 
as IS known, wen* the jnliabitants of Medina who folIow<'tl tlu* 
Proplud after his hi)rat to tlut town. 

5* As may ])e seen, this chapter o])ena with simply a para])brase of 
the contents of th(' second ehapt(*r. 

All these ])ersons are groat 8hi‘iie saints, ec|iuilly rceogntzed l)y all 
Slii‘ite siihseets. Wry little authentic is known about their biograjihies. 
The informalion aliout Salman is cxeelleiiily stnnined np iu b. IMassignon's 
pamphlet Snlmtht Pdk, in the seri(‘s of the Sociele des fitneh's Iran- 
ieniK^s, No. 7 (Tours, ID.'U). Pov others see in tlie Kncyclopfjt'd'Kf of lalani. 

5 Tins hadUh is already qnoletl by Ibn IBtibuya, in his HmUatu'l- 
I'{i(jnddf (Najaf, l.'U.'l), p. 139. 
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When I am in Noah’s Ark, with the Prophet and the 
Wasi, 

Let the earth be overtaken by the deluge, let the sky 
rain misfortunes ! 

The dog that was with the Ephesian Sleepers was saved. 

How will not I be saved, being with the Successors of 
the Prophet ? 

We have already described all those seventy-two erring 
sects ; now we have to give details of that one sect which leads 
to salvation.^ 

This sect consists of the people who believe that there is 
always an Imam, and that the world cannot exist without him. 
There always is, always was, and always will be an Imam, in 
accordance with the commandment of the Coran (XXXYI, 
11) : ‘‘And everything have "We counted in a plain indication 
{Imdmi muhln) One cannot imagine this by himself. The 
world is continuously changing, and it cannot exist by itself ; 
therefore, the existence of the world must depend on someone. 
(This matter will be discussed in detail in the chapter dealing with 
Imamat). And such “ someone ” is always present ; always was, 
and always will be. This “someone” is the Imam, — prostra- 
tion [26] and glorification be due at his mention ! ^ 

The Prophet said : “ If the world remains without an Imam 
even for a moment (or while, or minute), verily, the earth would 
perish with all its population”. The Imam looks upon the 
existence of the world a hundred thousand times every day so 
that’ this world may remain alive. And different prophets have 
said (the same thing) in the books revealed by God, i.e. the 
Torah, the New Testament, the Psalms, and the Coran of the 
Apostle of God. 

In the Psalms, the Torah, the New Testament, and the 
Coran, — 

In. these four books there is (the mention of) ‘Ali. 

Every prophet who came, referred to the Lieutenant of 
God (Qd’im.) ® of his time. The Prophet says that the Imam 
is always present in the world, and tWe never is a time when 
no one can get into touch with him. He always has a proof ”, 
hujjat, and dd‘i, preacher, who inform the followers, and reveal 
the truth to those who seek after it, being specially com- 
missioned for this purpose by him, God Himself says in the 
Coran (?)*: “The knowledge of God is but recognition of the 
Imam of the time”. He is always present in order to reveal 


1 Here again both the texts, this one and that of the HB of Abia 
Isb^q, begin to agree to a considerable extent. 

2 Again the texts are different. 

3 i.e. the Imam, 

4 Of. above, p. 16, note 2, and p. 20, note 1. , 
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the knowledge of God to mankind, “ and to be My Testimony 
to them 

And I may add that he should be a Fatimid ^ ; and he 
should be in every time, and every circumstance, as is said in 
the Coran (III, 30) : “ Verily, God has chosen Adam, and Noah, 
and Abraham’s people, and Tmran’s iieople above the world, — 
a progeny {dhurriyyat), of which one succeeds the other ; God 
both hears and knows (all) Thus God says that the prophets 
descend one from the other, as we have proved it here. And in 
another place (Cor. XXVII, 16) it is said: And Solomon was 
David’s heir Concerning Zachariah, the Prophet said (Cor. 

, XIX, 5-6) : “Then grant me from [27] Thee a successor [Wali) 
to be my heir ”, — ^i.e. so Zachariah prayed to God. And similarly 
Moses inherited (his office) from Shu‘ayb, as is stated in the 
Coran (VI, 83-87) : ‘‘ This is our proof which we gave to 
Abraham against his people We raise the rank of whom We 
will ; verily, thy Lord is wise and knowing. And We gave to 
him Isaac and Jacob, each did We guide. And Noah We had 
guided before, and all his seed, — David and Solomon, and 
Job, and Joseph, and Moses and Aaron, — ^for thus do We 
reward those who do good. And Zachariah, and John, and 
Jesus and Elias, all righteous ones ; and Ishmael, and Elisha, and 
Jonah, and Lot, each one have we preferred above the worlds ; 
and of their fathers, and their seed, and brethren; IVe have 
chosen them, and guided them into the right way”. — Thus it 
is proved that the prophets inherited the office one from the 
other, and each one is a testimony of the claims of the other. 
From the time of Adam to the time of ‘Abdu’l-Manaf 
They were brought from the pure descent, born by holy 
mothers.^ 

Thus it is clear that the only true Imams are the Ismaili 
Imams, who are the successors {dhurriyyat) and the “family” 
of the Prophet. The latter himself said : “ One who dies without 
ha\dng recognized the Imam of his time, dies like a heathen, 
and the heathens go to Hell”. It is just as if he died without 
following the Prophet. And God says in the Coran (XVII, 
73) : The day when We wdll call all men through their religious 
leader (Imam) 

God the Allhighest says in the surat of “ Light ” in the Coran, 
referring to the position of the successors (dhurriyyat) of the 
Prophet (XXIV, 35) : “God is the light of the heavens and 
the earth ; His light is as a niche in which is a lamp ”.® This 

T- Cf. above, p. 10. 

2 The same quotation is repeated on p. 31 of the text. 

3 These discussions are apparently derived from sonic lthna-‘ashari 
works. One of them, the Kitdbu't-tmoMd, by Ibn Babuya al-Qumini, is 
explicitly referred to, but the author's version contains also other niatt<^.rs 
which are not found in that work. 
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means that God guides and leads his slaves from the darkness of 
idolatry, error and perdition to salvation by the light of the 
Imam of the time, i.e. his light of guidance, feeally, a source of 
Light is God who brought this world from the mystery of non- 
existence into being.^ Its existence is apparent in the seed, 
and it is the hidden creator and maker. Thus the light of 
Lordship [28] is the Imam of the time, the light which fills the 
heavens and the earth, — how is it you cannot discover it in 
your own heart 1 

In the KitdhuH4awhid, by Ibn Babuya,® the properties 
(sifdt) of the Great Light are discussed, the importance of which 
is very great to the world and its inhabitants (Cor. XXIV, 35) : 

God is the light of the heavens and the earth ; His light is as 
a niche in which is a lamp, and the lamp is in a glass”. This 
means that the light of the Truth the Allhighest is in the heavens 
and the earth ; it shines from the lamp of the Prophet ; by its 
hght God guides the people. And the glass ” is the heart of 

who is the Wasi of the Prophet. And the ‘‘ star ” glitter- 
ing as a jewel,^ lit from the blessed olive tree {zaytun), is 
Abraham, the Friend of God, and Tmran. The Prophet was a 
descendant of the former, and ‘All was a descendant of the 
latter, — ‘Ali ibn Abi Talib was neither a Jew, nor a Christian. 

The Apostle of God said : “ Knowledge almost comes out of 
the mouth of the Successor of the Prophet, even before he starts 
speaking The light of ‘All is the light of Imamat which after 
him (remains) in his progeny {dhurriyyat). And an Imam, 
during the period of his office and in his lifetime, is the Guide 
of the people. His purpose is to lead mankind from the desert 
of ignorance to the boundaries of the abode of faith, of belief 
in One God, and of knowledge of Him, thus leading the mankind 
to reach God and to abide in God {Khudd wa Khudd'i), rescu- 
ing from the stuffiness of ignorance, which is a Hell of stupidity, 
and leading it into the open air of spirituality. 

The Apostle of God says ; “ The lam'p (mentioned in the 
Coran) is the light which contains the (Divine) knowledge {Him). 
I will transfer it to my Executor {Wad) when I die. It is like a 


1 The peculiar <wder of words of this passage may suggest that it is 
a literal translation from Arabic. 

2 Ibn Babdya, or — to give him his full name — Abu Ja'far Muham- 
mad b. *Ali b. al-Husayn b. Mus^ Ibn BSbuya al-Qummi, sumamed 
Shaykh§aduq (d. 381/991), was the author of many famous Shi‘ite worhs. 
His KitdbuH-tawMd is not mentioned by Brockehnann (I, 187), but it was 
lithographed, apparently in Tehran, in 1285/1869. The commentary on 
the dyaUCn-N'O/r is found in the 1 6th hdh of the treatise, and the matters 
dealt with here are treated on pp. 110-’114 of the hth. edition. In our text 
the Arabic original is either almost literally .translated, or very closely 
paraphrased. 

8 As is well known, there was a belief in the antiquity that jewels 
themselves emit light. 
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glass lantern, shining most brilliantly and purely. And the light 
and radiation of prophethood and of waldyat speak without the 
need of an angel descending (with a message) from heaven 

‘All gives orders to the great king (?) to return, — 

‘Ali does the work of the Prophet without the assistance of 
Jabra’il. 

The same ''Verse of Light” (dyatu'n-nur), mentioned 
above, i.e. ‘' God is the light of the heavens,” etc. (Cor. XXIV, 
35), [29] means that the light of prophethood and of waldyat 
make the heavens and the earth full of light. “ They are lit by 
the moon, the stars, the sun, the lights of this world, and by 
the angels of light.” And the prophets, the wasis, and the 
learned teachers who are sent by the Guiding Imams, all tell 
us that the meaning of the "‘place for the light” is the spout 
(anbuba) which is placed in the middle of the candelabre (or 
lantern). If so, the misbdJj, should be the wick, which is placed 
in the spout. And the properties of that light which appears 
in the “ dress ” (kiswat) of wind, may be imagined from the 
simile : a street in which there is a lamp, placed in a hanging 
glass lantern (qandU), and the latter shines and glitters, for it 
is said further in the same verse of the Corto (XXIV, 35) : 
" . . . . the lantern as though it were a glittering star ; it is lit 
from a blessed tree, an olive, neither of the East, tior of the 
West ”. Thus this glass lantern is like a star which shines 
brilliantly, being fed by the oil of the olive tree, which is the 
most blessed and most useful, and which grows in the Promised 
Land. Seven prophets prayed over it : Abraham, the Eriend 
of God, was one of them. It does not grow in the Eastern 
lands, such as Tibet and China, nor in the Western lands as 

Tanjcr or Tart us. But (Cor. XXIV, 35) : “ its oil would 

well-nigh give light, even though no fire touched it, — light 
upon light ; — God guides to His light whomsoever He pleases”. 
This means that this light shines and glitters so mueli that it 
makes everything shine brightly, even without the aid of fire, 
and oven more than this, for — light upon light : God guides to 
Plis light whomsoever He ])leases”. By the light that this tree 
gives, God the Allhighest guides wlioinsoever JHe |)leases towards 
the light of religion and faith in him, i.e. towards the Imam of the 
time. “And God (Cor. XXIV, 35) strikes out parables for men, 
and God all things doth know”, i.e. O Muhammad, the dawn 
of God the Allhighest makes the parables enlighten you. This 
means that Ho explains abstract ideas in the form of (joncrete 
conceptions connected with visible objcicts [ma-quldt dnr llbdsi 
mahsusdt). And the day will come when the people will under- 
stand them, and their purpose will become apparent to all. 
God knows everything, be it the most subtle abstracit idea, 
or perceptions through the senses (mabsusdt)^ [30] or allegory. 
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So far we were giving the tafsir, or plain interpretation (of 
the “ Verse of Light ”) ; — ^now we may take up its ta'wil, or 
allegorical interpretation. 

The learned have much to say of these matters — of ideas 
or abstractions {ma'guldt), the sensual perceptions {mahsusdt), 
and the allegory {tamthil) . Some of them say that by the ' ‘ light ’ ’ 
here is meant faith, by the ‘‘niche” — ^the faithful, and by the 
lamp ”, — his heart. They symbolize faith by a light burning 
inside the lantern {qavdil). This lantern is similar to a glittering 
star. The formula of the tawJiid, i.e. profession of the unity of 
God, is symbolized by the blessed tree. This tree has its share 
and lot in sunshine, which means fear of sin. 

The greatness of this formula (tawMd) will well-nigh light 
up the world with its brightness even without its being uttered 
by the faithful. But when it is pronounced, and if the pro- 
nouncing of it has a special purpose, then, as we have said, the 
ray of ‘All’s light becomes manifested. Some people say that 
this allegory implies the Prophet, and that the “niche” is the 
bountiful breast of that Great Man, while the “ lamp ” is his 
luminous heart, and the “ wick ” — his pure actions, because 
worship comes from Prophethood. xAnd the expression Neither 
of the East nor of the West, the oil of which would”, etc., 
indicates its being free from J ewish and Christian ideas, because 
Jews, when praying, turn to the West, and the Christians — ^to 
the East. The blessed tree is the tree of Prophethood, i.e. 
Abraham, the Friend of God, because the prophets are his 
descendants. And the pure light of Muhammad the Chosen 
and of his successors will well-nigh shine for the people though 
no fire reaches it. 

Other people say that the “ niche ” is Abraham, and the 
lamp” is Isma‘il, and the “wick” is the Apostle of God, because 
the latter sometimes is alluded to as the “ lamp ” {sirdj). And 
the meaning of the expression : *“ the oil of which would well- 
nigh give light”, etc., is that the good actions of that Great 
Man (i.e. the Prophet) are apparent before (anything) was, is, 
or will be ; and that he will receive inspiration {wahy). And 
the light of ‘All is the pure light of the Prophet, and also that 
it descends from ail prophets, such as Adam to Abraham and to 
the Final Prophet, — ^just as we mentioned above concerning the 
verse (Cor. Ill, 30) : “ Verily, God has chosen Adam, and 

Noah”, etc, [31]. 

From the time of Adam to the time of ‘Abdu’l-Manaf ^ 
They were of pure descent, born by holy mothers.^ 


1 ‘Abdu’I-Manaf was great-groat-grandfather of Muhammad. 

2 The same hayt is quoted on p. 22 (p. 27 of the text). 
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Some other people again say tha.t the niche ” means 
'Abdul-Miitallib,^ the “lamp”, — ‘Abdu’l-lah,^ and the “ wick,” 
the one who ascended to heaven, i.e. Muhammad, who is 
neither from the East, nor from the West, but an inhabitant 
of Mekka which is the centre of the world. 

It is also related from the true Imam {Imdmi bar b^aqq) Ja'far 
the Sadiq, that he said: “We are the “niche”, and the 
“ wick of the lamp ” is our ancestor, Muhammad the Mustafa ; 
and God guides through our Protectorship {waldyat) whomsoever 
He pleases ”. 

Ibn Babuya, — mercy of God be upon him ! — ^who was one 
of the great associates of the Imam (i.e. Ja'far the Sadiq) ^ in his 
work Kitdbu%tawMd, relates from 'Isa ibn Rashid,^ who related 
from Imam Muhammad Baqir that the expression “ the niche 
in which there is a lamp ” means the light of 'Ali in the bountiful 
breast of the Commander of the Faithful, 'Ali ibn Abi Talib, 
because the knowledge of the Prophet completely fills the heart 
of 'All. The Prophet said: “I am the city of knowledge, and 
'All is the gate of it The same Imam explains the meaning 
of the expression “the oil of which well-nigh would give light ” 
as : the world itseH is about to give out the wisdom (Him) 
which belongs to the successors of “ the glory of mankind ” (i.e. 
Muhammad the Mustafa), even before any one asks about it. 

The expression “ light upon light means that the Imam is 
directly supported by the light of DivincTvnsdom and foresight, 
which is eternal, (’^en one Imam dies)^^ijother, who is also 
a successor of the Prophet, comes, and this coiitinuity has never 
been broken, and never will be, from the time Adam, to the 
time of the Final Prophet, and after him, to the"\':dvent of the 
Qd'im of Resurrection. The Imam is the Was% ( ore — awsiyd) 
whom the True One makes His Caliph, or lieutenant on earth, 
and is to mankind the proof of His existence. ‘The earth will 
never at any time be without ore of them, so that mankind 
should always praise the True One, the Most High. 

The '' wick” of that “ lamp ” is raised above and saturated 
with oil, which symbolizes the knowledge of the Unity of God 
{tawMd), just as purity, [32] light and splemlour “ over them ” 
also mean oils of different kinds. “ Neither jpf the East, nor of 
the West” means that the tree does not grow in the Eastern 
lands where the Sun does not shine much after the noon has 


1 The grandfather of Muhammad. 

2 The father of Muhammad. 

^ As we have seen above (p. 23, note 2), Ibn Babuya flourished a 
hundred years after the death of Imam Ja‘far §adiq. 

^ See the Kitdbut-taw?nd, p. 113. The isndd whieh is given here, 
should be : “ said Tarif b. Nasih from ‘tsa b. Rashid, from Muhammad b. 
‘All b. al-Hnsa5m 
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passed, till the end of the day. And that tree is '‘not of the 
West” because the Sun does not shine much from sunrise till 
noon.^ 

It is also said that the olive tree has a property of never 
seeking shade ; it always remains under the sunshine, so that 
it is burnt by it ; through this the tree and its fruit never remain 
unripe. The hotter the sun is, the more it benefits the tree, 
which avoids every form of hindrance or obstacle which gives 
shadow. It is said that this tree originally came from Paradise, 
and was brought thence to this world. Not being one of the 
trees of this world, it cannot be termed Eastern or Western. 

And, as it was mentioned, such a light is burnt in the 
houses of ‘‘ great men ”, the “ great men” being prophets, saints, 
apostles, and the successors {AMi Bayt) of the Prophet. And 
that tree is the tree of Tuba which grows by the tank of Kawthar, 
and the branches of which spread all over the seven heavens. 
Its roots are in the back of the Bull and the Eish. Its branches 
cast a shadow from the East to the West, and a branch of it 
hangs over a window of the cell of every inhabitant of Paradise : 
— ^he finds on it everything that he needs. ^ This tree is the 
symbol of the Last of the Apostles and the Guide of the paths, 
the Messenger of God ; and also of ‘Ah and his successors, as God 
reyealed it in the chapter “Abraham” (Cor. XIV, 29): “Dost 
thou not see how God strikes out a parable ? A good word is 
Hke a good tree whose root is firm, and whose branches are in 
the sky”, i.e. 0 Muhammad, dost thou know how God strikes 
a parable of thee, and of thy successors {Ahli Bayt) ? He 
mentions that they are similar to the holy formula of tawMd^ 
saying that every “good word” is like a sacred tree, which is 
the tree of Tuba, the roots of which are firm in the earth, and 
the branches of which are in the sky. It is related from Imam 
Ja‘far the Sadiq, and he related it from Imam Muhammad Baqir 
that the “ good tree ” [33] is the Apostle of God, its branches 
are Murtada ‘Ali, and its root is Fatima the Zahra, the “ Best of 
women ”, the daughter of the Apostle of God, — prayers of God 
be upon her 1 And the fruits of that tree are the sons of Fatima, 
Hasan and Husayn, including the successors of the later. And 
the leaves of that tree are the Shi'ites and the followers of 
‘Ali (mawdUydn),^ Then he said: “Whenever a Shi‘ite dies. 


1 In the text, line 2, instead of ba-tdbad better to read na-tdbadf and on 
line Z-rna-mi’tdbad. The earth is here regarded as flat and immoveable. 

2 Cf. further on, p. 107 (text), where similar matters are narrated 
about the yob^-tree. 

The double Plural of this term (instead of the original Plural 
ma/wdU, from mawld) probably shows that this passage is derived from 
an Arabic work. Here it is used in its original sense of client”, i.e, 
freedman, or new convert from non-Arab communities, as opposed to 
Sht^at, i.e. supporters of Alids from amongst pure Arabs. 
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a leaf falls from the tree ; aad when a child is born in a Shi'ite 
■family a new leaf comes out in the place of that fallen one’’. 
And i t is related from Ibn ‘Abbas that Jabra'il said to the Apostle 
of God : “ Thou art a tree, and ‘Ali and Fatima are the branches 
of that tree, and the fruits of that tree are her holy sons, while 
the leaves of the tree are Shi‘ites and the supporters {mawdliydn) 
of the Ahli Bayt.^^ 

The “ good word ” means faith, and the “ good tree ’’ means 
one of the faithful {mu’ min). God revealed in the sHrat ar-^ 
BaJpndn (LV, 22-23) : “From both of them come forth pearls 
and corals, — then which of your Lord’s bounties will ye twain 
deny ? ” This means that the pearls and corals symbolize the 
Ahli Bayt of the Apostle of God. And the Prophet said that 
Murtada 'Ali, Fatima, and their two sons are alluded to here. 

It is related from Ibn ‘Abbas, from Salman, Sa‘d ibn Jubayr, 
and Siifyan Thawri ^ that when rain-water descends from the 
door of the heaven, and a drop falls into a shell, which is in 
the sea, a pearl appears. The sea here means the Prophet, 
Murtada ‘Ali and Fatima, and the pearls and corals are Imam 
Hasan and Imam Husayn. And the A]iostle of God himself 
said: “God created me and my uncle’s son as one tree”, — i.e. 
that he is the trunk of that tree, ‘^Ii(r*'‘^li is the branch of 
that tree, while Hasan and Husayn are the fruits of it, the 
leaves being the followers and Shi‘ites. Every one who grasps 
that tree or its branches [34] is saved from Hell and Fire. 
But every one who does not, and w^ho disobeys, is a simier, — 
he will undergo a painful punishment. The Prophet also said : 
“ I leave with you two treasures, — if you keep them, you will 
never ei'r : the Book of God and my “close relatives” {Htrat), 
who are the Ahli Bayt. They (and the Coran) will not be 
separated one from the other until you reach the tank of Kawthar 
(on the Day of Judgment).” 

Thus it is plain that amongst the seventy-three sects of 
Islam the only community that will attain salvation is the 
one that follows Isma‘il, and the Ismaili Imams ; here is the 
proof of this — (Cor. XXXIII, 33) : “ God only wisluvs to take 
away from you, as the members of his Prophet’s family {Ahli 
Bayt)^ all uncleanness, and to ])urify you thoroughly ”. This is 
a correct indication of the meaning which is as follow^s : God 
removes you, 0 Ahli Bayt, from everything that is unclean 
and vile, keeping you clean and guarding you from every foi'm 
of ]iollution of this world.. [Follow’s a passage in which it is 
said that all Imams are ma‘sum, sinless, but the fir.st three calijihs 
surely could not claim to be this.] 


^ The famous Shi‘ite saint and the rdivi of hadiths, a contemporary 
•of the Prophet. Sa‘cl ibn Jubayr, mentioned hero, is a secondary Shi‘ito 
saint, also of the same time. 
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There has been an Imam in the world ever since the Day 
when God asked His creatures : Am I not your Lord The 
Imam must be the wisest of men, — ^it makes no difference to 
him whether his community elects him or not. God says (Cor. 

II, 118): ''My covenant touches not the evildoers’’. This 
means : My covenant, which is Imamat, is not for the wicked. 

Another proof is (Cor. XI, 115): '‘Lean not unto those 
who do wrong”, i.e. do not befriend the evildoers. And another 
proof (Cor. XLIX, 6) : "If there come to you a sinner vith 
information, then discriminate ”, — ^this indicates that you should 
not act in accordance with the advice of an evildoer, or othervuse 
you will be sinful yourself. Imamat will never belong to the 
vile, and it is sinful to befriend evildoers. 

[Here a passaa:e is omitted, in which the author tells that there are 
many false hadifhs which were invented to support the claims of the 
different political parties, and lines of caliphs. The author summarily 
refutes them. In the course of argument the author refers to the work 
called al-Jam'' hayna" s-Sahifiayn, which he styles “ one of the most 
authoritative works of the Sunnites ” 2]. 

[35] God the Most High in His Coran has revealed (Cor. 

III, 138) : “ Muhammad is but an Apostle ; apostles have passed 
away before his time”. This means that if they were apostles 
of God (?) Muhammad surely must be an Apostle of God. 
Muhammad is chosen by God, as is said in the Coran (XXXVI, 
1) : “In the name of God, the Merciful, the Compassionate! 
Y.S. By the wise Qur’an ”, etc. — i.e. 0 Muhammad, thou art 
better than all, and thou art one of the apostles. “ Verily, 
thou art of the apostles following the right way ” (Cor. XXXVI, 
2-3). Therefore it is clear that Muhammad, the Apostle of 
God, was ordered to show the right way to men so that they 
shoxild not fall into error and sin. It is .said (Cor. LIII, 3-4) : 
" He does not speak out of lust. It is but an inspiration in- 
spired ”, i.e. his speeches are inspired or conveyed through 
Jabra’il. 

Ibn 'Abbas relates this Tj^adith from the Prophet himself : 
“We are prophets, and we do not bequeath to anyone that we 
leave except to those who deserve this”, i.e. the succeeding 
descendants {dhurriyyat), about whom God has said (Cor. 

Ill, 30) : " the descendants who succeed one another, and 

God both hears and knows ”, i.e. We left the Coran and the 
ATili Bayi amongst you ; and all that is left, is left in truth 


1 From Cor. VII, 171. 

2 Two works with this title aie mentioned by Brockelmann : the 
earlier, by Abu ‘Abdi'l-lah Muhammad b. Abi Nasr Futuh al-Mayurqi 
(born 420/1029, d. 488/1095) (cf. I, 368) ; and the later, by ‘Abdul- 
Haqq b. ‘Abdi’r-Rahman Ibn al-Kharrat al-lshbiH (b. 510/1116, d. 581/ 
1185) (cf. I, 371). Most probably here the latter is referred to, as the 
better known of the two. 
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and sincerity, and plainly for the purpose of preventing man 
from straying away off the right path. Both of these will guide 
thj^ people, and remain as a “ proof of God, just as God said 
(Cor. V, 44) : ** To Him belongs the kingdom of the heavens 
and of the earth’’, and (Cor. II, 256) : '' He is the Highest and 
the Greatest”. And it is again said in the Coran (II, 118) 
that God said (to Abraham) : “ Verily, I will set thee as a 
leader (Imam) for men”, i.e. God has given Imams to the 
faithful. [36] And (Abraham) asked: “And (wilt Thou raise 
Imams) from my posterity ? ” — God replied : “ My covenant 
touches not the evildoers ” (Cor., ibid,). 

And it is also said in the Coran (IV, 174) : “ 0 ye folk ! 
proof has come to you from your Lord, and We have sent 
down to you manifest light”, i.e. the light of Prophethood and 
of Imamat. And the' Prophet also said : ‘‘ My Lord promised 
me that the devotion of the faithful would not be accepted 
unless it includes also the love for ‘Ali and the Ahli Bayt 

The True Lord with Ahmgtd the Chosen 

Entered a covenant, and promised him. 

That no faith would be accepted, 

Except for love for ‘Ali and his descendants. 

The Prophet said : “ It was written on the gate of Paradise 
before the world was created, a thousand years before Adam (?) : 
there is no Deity except Allah, Muhammad is His Apostle, 
and 'All is his brother 

Before Adam he (the Prophet) had existed for thousands 
of (years). 

Many years it was written about love for the Friend, 

On the door of the highest Paradise (was written) that 
Ahmad 

Is the Prophet, and 'Ah is his brother. 

And also : — 

On the arch of the Throne of God is written the name 
of Muhammad. 

Who has written it ?. — The light of the Prophet (and) of 
'All. 

And it is also said by the Prophet : " Whosoever calum- 
niates or dislikes 'Ali, [37] to him I will never extend my xirotec- 
tion. His piety or generosity will not be accepted, and he will 
go to the centre of Hell, together with the erring” ; just as God 
the Allhighest said in the Coran (XLII, 9) : “ There is naught like 
Him, for He both hears and sees ; His are the keys of the 
heavens and of the earth And also ^ “ Verily, God created 


1 From here, and as far as line 3 on the next page of the text, is 
given a quotation from the third Safjifa from the SahQatif^n-mmr'tn (of 
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Adam in His own likeness, and breathed into him His own 
spirit”. This means: do not make yonr faces appear vile, 
because really God created Adam after His own image, and 
breathed into him His own spirit. The Divine form [surat) is 
the Universal Conscious Life Principle (Nafsi kull), and Adam is 
the Ndtiq, or Prophet of his own time, who had the immediate 
support ” {ta'ytd) of the Universal Life (Nafsi kull). In the 
system of tcCvM the expression face ” alw'ays symbolizes the 
Imam. Thus this expression really means : do not disgrace the 
Imams in the way that the adversaries do, by regarding false 
pretenders as true Imams. The Ndtiq in every period calls 
the people, showing them the way (surat) of following the (human 
form) of the true Imam. 

And the meaning of the “ Divine spirit ” in this expression 
is explained in the Coran (IV, 169) : His Word which He 
cast into Mary, and a Spirit from Him ”, i.e. the Word of God, 
which is the spirit, descended to Mary. And it is mentioned 
also in this verse (LXVI, 12) that the One who breathed this 
Spirit, the Great, made it descend into the womb of Mary : 
‘‘ And Mary, daughter of Tmran, who guarded her purity, and 
We breathed therein of Our spirit, and she verified both ^ the 
words of her Lord and His books, and was of the devout 
And in the ta^wU the meaning of the virgin ” is an allegory 
for the b^ujjat, the proof of God; and the womb means ear. 
Just as in the womb the material human form comes into 
existence, so does the spiritual form grow by the hearing of 
speech through the ears. And the meaning of the whole verse 
in the ta^wil interpretation is this : Mary, who was the b^ujjat 
of Tmran, kept her ears [38] away from the ordinary (zdhir) 
speeches, devoid of the ta^wil. Then the Word of God became 
granted to her, in the form of the ta^vM. In this she brought 
up Jesus, who was the Spirit of God. 

In this verse there appears the mention of the breathing 
of spirit, as well as profession (of faith) by (pronouncing) both ^ 
formulas ; and what is allegorized by spirit ” is the word (of 
God), or the formula (kalima). The expression “ (she was) 
of the devout”, found in the same verse, means “closely con- 


Introduction, III). The Arabic quotation is not a verse of the Coran, but 
probably a hadUlu Here it is mutilated, and therefore does not correspond 
with the Persian translation, which accompanies it. In the SaMfa it 
begins with the words : Id tuqahhihd'l’-u'Kjiiha, which are missing here. 

^ In the ordinary version of the Coran this word stands in the Plural, 
but the author, with his poor Arabic, reads it in the Dual, hi-kalimatdni 
Babhi~hdf quite incorrectly, as it should be bi-kalimatay . The Persian ver- 
sion, which accompanies this quotation, shows that he really read it as 
the Dv>al. 

2 Again the same expression, — see the preceding footnote. Here it 
apparently is identified with both halves of the formula of shahddat. 
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neoted ”, — Mary was one of the iivjjafs.^ Prophets have 
descended from Abraham, and Imams — from Mmran, as is said 
in the Coran (III, 30) : ‘‘ Verily God has chosen Adam,” etc. 
This means that the “ posterity ” (dhurriyyat) of the prophets 
descend one from the other, from the time of the (creation of 
the) world, to the time of the Final Prophet, and will do so to 
the end of the world. 

So many thousands of years before the foundation of 
the Universe, 

Muhammad and ‘Ah were sitting together. 

God the Allhighest said in the surat Counsel ” in the Coran 
(XLII, 22): “Say: I do not ask a hire for it, — only the love 
of my kinsfolk. And he who gains a good action (We will 
increase good for him thereby) ”, i.e. say, 0 Muhammad : I 
do not ask any reward from you for my being an Apostle, — I 
do not take a fee from prophets or from the followers, for 
preaching. I only want friendliness shown towards my suc- 
cessors {Ahli Bayt). This makes the slave of God nearer to 
the Allhighest. And everyone who works (kasb kunad) for one 
of my successors {dhurriyyat), i.e. who is obedient to me, and 
(feels) love (for the Apostle’s descendants), becomes nearer to 
me, and will become associated with me. As the Prophet said 
(to ‘All) : “ Thou art in relation to me as Aaron to Moses, for 
the sake of his great ancestors, the changing world, and undulat- 
ing sea This refers to the person whom the Prophet calls 
his brother, his cousin, and his lieutenant. All the obedient 
faithful are honoured by the reference to him: “ ‘Ali is the 
Lord of those whose Lord I am ”, — the Prophet on the day of 
Ghadir Khumm said this to his followers. 

And further he said: “God, befriend those who befriend 
him, help those who help him, and disregard those who disregard 
him”. The proof of the correctness [39] of this hadith is found 
in another hadilh : “ The Pro])hct said: the first thing whicli 
God created was tlie cu]3ola (of the sky ?)• Ho wrote on it : 
“ there is no deity except Allah, Muhammad is Apostle of (.rod, 
and ‘All is the IFasi of IMustafa Then God creatc^d the Tlirone 
(*Ars7i), and wrote on its foundations the same foi-mula : ‘‘ there 
is no deity exce])t for Allah, IMuhammad is»His A]iostle, and 
‘All is His face {wajh) ”. Every one who thinks that love for the 
Prophet is obligatory, and love for tlic ITu-s-i is not, thinks 
erroneously. And every one wlio thiulcs that he can recognize 
the Prophet, while not recognizing the — is an unbeliever.” 

Then the Prophet said : “ Are not my kinsfolk ])rotecti()n to 
you ? Love for them is as love for m}\self. and whoever dis- 
regards them, commits a sin”. »Someonc asked : “And wlio are 


1 Here the qiiotatiou from the third Sahifa ends. 
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tlxy kinsfolk, 0 Prophet ? ” He replied: 'Ali and both my 
grandsons, with all other Imams, who descend from the Father 
of Imams, Husayn, and who are sinless {ma'sum) by God’s will, — 
verily, they are the Ahli BayV\ etc. And the Prophet added 
(concerning 'Ali) : Thy flesh is my flesh, and thy blood is my 
blood True it is what the Prophet said. 

Many companions of the Prophet certified to the correct- 
ness of this IpadUh. The Prophet said : First God created a 
screen (fiijdb), and wrote on it, after the formula of the tawjiid, 
the words: ‘‘Muhammad is the Apostle of God and ‘Ali is 
his Wasi"\ After this God created the Throne, 'Arsh. The 
command was given to the Pen {Qalam) : ‘"Write”. The Pen 
asked : “ What shall I write ? ” The voice came from the world 
of the unseen : “ Write : — ^there is no deity but Allah, and 
Muhammad is His Apostle ”. The Pen moved thirty thousand 
years over the Throne before it wrote on its foundations that 
formula, i.e. the formula of tahlU^ and that Muhammad is the 
Prophet of God. Then again came the voice : “ Write Again 
the Pen asked : “ What shall I write ? ” The voice came : 
“ Write : — verily, the Commander of the Faithful ‘All is the 
Friend of God When the Pen heard the name of the 
Punisher, it broke and split through fear. It took thirty thousand 
years more to write this formula, that ‘Ali is the Wasi of 
Mustafa. Then God created the earth. [40] Therefore whoever 
pretends to be the friend of the Apostle of God, but does not 
love the Wa§% of the Prophet, he lies about his love for 
Muhammad. He is thus a liar before the community. And 
whoever pretends that he recognizes the Prophet, but does not 
recognize the Warn, he on the Last Day will not believe in 
Muhammad, — ^peace be upon him ! — and thus is disobedient. 

Then the Apostle of God said: “Whoever loves ‘Ali and 
his successors, loves me also, and whoever loves me, loves 
God ”.2 And he said further : “ But he who hates ‘AH and his 
successors, hates me, and whoever hates me, hates God 

Thus said the Apostle of God : “ Know that my kinsfolk 
{Ahli Bayt) are Imams. Therefore, love for them is the same 
as love for myself, and hostility towards them is the same as 
hostility towards niyself 

Some compamons asked : “ 0 Prophet, tell us, what does 
this mean, so that the people may avoid error ”, The Prophet 
replied (by a verse from the Coran, LXXVI, 1) : “ Does there 
not come on man a while in his existence when he ceases to 
be something worth mentioning (by others, i.e. when he is 
dead) ? ” And in another place it is said (Cor. V, 60) : 


1 TahlU means repeating the formula Id ildha there is 

no deity except God 

2 Of. above, p. 32. 

3 
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"‘Verily, God and His Apostle are your protectors {wali)’\^ 
i.e. ‘All, Commander of the Faithful, is the ""Friend ’’ of God, 
and the Wasi of the Prophet. For this reason while the Prophet 
was returning from the which is called the “ highest ”, 
when he arrived at a place which was called Qayyimatu’l- 
Qadr, on the night of Qadr, Jahra’il descended [ 41 ] and revealed 
this verse (Cor. V, 71) : "" 0 thou Apostle, preach what has 
been revealed to thee from thy Lord ; and if thou dost not, 
thou hast not preached His message”, i.e. 0 Muhammad, 
appoint the Wasi, and impart to the people that ‘Ali is the 
Imam. If thou dost not do this, thou art not deserving of 
Prophethood, in accordance with the verse (Cor. XXXVI, 11) : 
""And everything have We counted in the obvious guide 
(Imam) ”, i.e. he sees and knows about everything and every- 
body in the world, in accordance with this verse (Cor. IV, 62) : 
"" 0 ye who believe, obey God, and obey the Apostle, and those 
in authority amongst you ”, i.e. obey the King of Men, Murtada 
"All, — as the expression "" those in authority ” refers to him. 

Then the Prophet ordered (his men) to unload camels, and 
to make a minhar (preaching chair) from the pack-saddles. 
Then he took "Ali by hand, led him to the minhar, made him 
sit down, and started an eloquent sermon, saying ""I believe in 
God, His angels. His apostles, and the Last Day And the 
Last Day means the King of Men (="Ali) and his successors, 
as the Prophet meant it. Thus it is obligatory to believe in 
him. Then the Prophet said : "" Those whose Lord I am, "Ali 
is their Lord also ”, because it is said : "" Verily God is your 
Protector {wali) ” (Cor. V, 60).® It is clear, therefore, that 
"Ali is the ""Friend” of God, and the Wasi of the Prophet, as 
it is said about him in the Goran (IV, 62) : "" Obey God, and 
obey the Apostle ”, etc.*^ 

[Here a few pages are omitted in the original, in which the author 
again refers to ancient history, i.e. the Egj'-ptian campaign of Usama, 
who was sent there by the Prophet. With other Shi'ites, he tells that 
Abu Bakr 'and ‘ Umar did not ao with the troops. Further he tolls the 
well-known fact that when the Prophet on his deathbed \ranted to thc-tatc 
his will, ‘Umar interfered, and the Prophet died before this could be 
done. The author refers to the same al-Jam'' bayna s-SahVimpi (of. alcove, 
p. 29), and to the Jd77ii' which he attributes to the authorship of Abu 
Hashira.5] 

[ 42 ] Ibn ‘Abbas relates from the Prophet a Jj,adith as 
follows : "" We are living with prophets,® and we do not bequeath 

1 Cf. above, p. 15, note 3. 

2 Here the “revealed books ” are omitted. Cf. p. 1, note 1. 

® Again the same difficult verso, cf. p. 15, note 3. 

^ Cf. above, p. 15. 

5 Tt is difficult to find what this })ook really is, as the title, the 
name of the author, and the subject are referred to so vaguely. 

® Apparently in the sense : we live observing the same customs as 
all the prophets did. Cf. above, p. 35 of the text. 
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anything that we leave after ns except to those who deserve 
this’’, i.e. except to the successors {dhurriyyat), who are 
mentioned in the Coran (III, 30) : the descendants, one suc- 
ceeding the other, — and God hears and knows (all) This 
means : I have left the Coran and my successors with you ; and 
what I left you was left truly and sincerely for the purpose of 
saving the people from error. 

And we heard the Prophet saying (Cor. XIX, 5) : '' Then 
grant me Thou a successor {wali), to be my heir ”, — ^i.e. Zaohariah 
prayed to - God for this. 

Therefore one can realize the extent of the lies and tricking 
of those cursed people who seized from Fatima the garden of 
Fadak, the house and the inheritance of the Prophet of God, 
despite the fact that he himself gave her aU this during his 
lifetime, and that those who seized this had nothing to prove 
their right. Fatima, the Most Virtuous of women, produced 
witnesses to the effect that her father had left all this to her. 
But those vile and impudent people have covered themselves 
with eternal shame by rejecting her witnesses, though they 
were such persons as the Commander of the Faithful ^Ah, Umm 
Kulthum, Salman, Bu Dharr, Suhayl, Miqdad, Jabir An§ari,^ 
and all the members of the Prophet’s family, including Umm 
Ayman, to whom the Prophet promised Paradise. 

It is related in the works of Bukhari and of Muslim,^ 
both of which are amongst the most authoritative books reco- 
gnized by the Sunnites, that the Prophet, and his most beloved 
daughter, Fatima, were much aggrieved by some of their enemies 
until they left this frail world. The Prophet himself used to 
say : [43] Fatima is a part of myself, and what affects her, 
affects me For this reason it is clear that those enemies are ® 
eternally cursed, because, as the Prophet said : Whoever hates 
‘All, Fatima and my grandsons, — he hates myself, and who 
hates me, he hates God Himself ”. And whoever hates God 
and His Apostle, is eternally cursed.^ 

It is also related from Ibn ‘Abbas that the Prophet said : 
‘‘ 0 ‘All, God has married thee to Fatima, making the whole of 
the earth her dowry. Thus whoever walks on the earth, feeling 
hatred towards Fatjpia, he walks like a thief 

Friends, look upon this with the eye of justice, and you 
will reahze the extent of the fraud, and the inhumanity of 

1 These again are the famous Shi‘ite saints who were contemporaries 
of the Prophet and ‘Ali. Umm Kulthum was one of the four daughters 
of Muhammad. 

2 The famous early collections of hadUhs, both with the same title 
al-Jdmi^u^s-sahth. 

^ Here in the original copy are given a few lines of curses upon 
the enemies of ‘Ali, almost illegible. 

4 Cf. above, p. 33. 

5 Literally : the earth is taboo ij^ardm) to him. 
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those heretics who were so impudent as to deprive the Prophet’s 
most beloved daughter of possession of the garden of Fadak, — 
they could not part with this garden for the sake of the person 
to whom the whole of the surface of the earth had been given 
as a dowry ! They broke the covenant of Ghadir Khumm, 
they withheld the last will {wasiyyat-ndma) of the Prophet! 
Know that the crime of taking away the garden of Fadak, 
and the injustice to Fatima were so glaring and clamorous 
that some of the Omayade and Abbasid caliphs, who felt that 
it was wrong, wanted to restore her rights returning the garden 
to her descendants. [44] The first of them was ‘Umar ibn ‘ Abdi’l- 
‘Aziz (99-101/717-720), who was the most pious amongst the 
Omayades. After him amongst the Abbasid caliphs were 
Ma’mun (198-218/813-833), Mu‘ta§im (218-227/833-842), and 
Wathiq (227-232/842-847). They handed over the garden to the 
descendants • of Fatima. When it came to the turn of Muta- 
wakkil (232-247/847-861), he took it back from them, but 
Mu‘tadid (279-289/892-902) handed it over. But Muktafi 
(289-295/902-908) took it back, and Muqtadir (295-320/908- 
932) again returned it. 

In the book called Latd'ifvH4awdHf^ it is narrated that 
once Harunu’r-rashid said to Musa Kazim : “Give me an idea 
of the boundaries of the garden of Fadak so that I may restore 
it to thee, because I know that with regard to this a crime was 
committed against the kinsfolk of the Prophet”. Musa Kazim 
rephed : If I define the boundaries of that garden, thou wilt not 
feel like restoring it to me”. Harun swore that he would restore it. 
Then Musa Kazim said: “The first boundary of the garden of 
Fadak is Aden ”. On hearing this Harun became pale. He 
said : “ And then ? ” Musa Kazim said : “ The second boundary is 
Samarqand”. The face of the caliph became yellow, but he 
said: “And then?” The reply was: “ The third boundary is 
the African Maghrib ”. The face of the caliph changed from 
yellow to purple ; and with great anger he said : “ And then ? ” 
Musa Kazim said : “ The fourth boundary is the sea of Armenia”. 
The face of the caliph from red turned to black. He reflected 
awhile, and then turned to Musa Kazim, and said : “ Thou hast 
mentioned the boundaries and the provii).ces of my empire. 
This means that all my possessions belong by right to the 
descendants of Fatima, and thus the Abbasids have usurped 
the rights of the kinsfolk of the Prophet ? ” Musa Kazim replied : 


1 The Laid' iju " by ^Ali b. Hiisayn al-AVa‘iz al-Kaahifi (cl. 
c.a. 939/1/533), was composed by him, as he himself meutioiis in tho 
opening lines of it, after his release from captivity in 033/1527. Tho 
passage, which belongs to the second hah, seventh jasl (p. 30 of the 
Bombay lithograph, 1311), is here quoted literally, with remarbablo 
accuracy. The quotation is not found in the HB Abu Ishaq. 
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Did I not tell thee from the beginning that thou wouldst not 
agree with these boundaries, but thou didst not listen to me 

[Here a few pages are lost in the original, in which the author repeats 
the usual Shi'ite legends about the sufferings of ‘Ali and Fatima to which 
they were subjected by their adversaries, — ^in rather bitter tone. All 
these most probably are derived from various Ithna-‘ashari works, and 
resemble very much the stories recited at the rawda-hhwdnt assemblies 
in Persia. Further the question is raised about the mut^a marriages, 
which were permitted by the Prophet, but prohibited by ‘Umar; the 
story of Abu Dharr’s being exiled by ‘Uthman, etc. In the course of 
his argument the author refers to different books : ah Jam'' hayna's- 
SaMhayn, mentioned above (cf. pp. 29 and 34), the collections of hadUhs 
of Bukhari and of Muslim, the Shark on the NahjvH-baldgha of ‘Ali, by 
‘Umar ibn AbiT-Hadid al-Mada’ini (d. 655/1257, cf. Brockelmann, I, 
405) ; but the most interesting is his reference to his own work (risdla) 
of controversial contents, and Kitdbi or KitdbJidyi Arba%n, also on the 
qabdHk of the adversaries of ‘Ali.] 

We have thus proved that the true Imams are only the 
Ismaili Imams who have nothing to do with impurity and sin, 
and are entirely free from these. They always have a i^ujjat, 
or a dd'i, or a teacher {nmJallim)^ who [45] instructs people 
in knowledge of God and His recognition, who always upholds 
the standard of the law of the religion. They learn the truth 
from the One who is the Source of the truth (Muhiqq) of their 
time, and follow what he teaches. And when the Miiifjt^iqq is 
manifested personally, nobody has any right to question, why 
the Imam orders to act in one way, and acts himself in another. 
One must say: ‘‘I follow thee in what thou teachest me, not 
in what thou doest, because no one can know the mystery of 
thy actions save Him For, the follower who questions the 
actions of the Imam, places himself on the same footing as the 
Imam, — God forbid such a thing ! God the Allhighest mentions 
in the Coran (III, 35, and V, 1) : ‘‘ God acts as He pleases, and 
orders whatever He wishes”. And in another place He says 
(XXI, 23): '"He shall not be questioned concerning what He 
does, but they shall be questioned”. Thi^ means that the acts 
of God are not to be questioned, but the acts of His chosen 
servants, such as Ijbujjats and dd%s can be questioned. Some- 
times it happens that he (the Imam) acts in such a way as to 
tempt his followers.^ And if, — God forbid 1 — ^the followers 
criticize his action^, they will fall into great temptation and 
come under his wrath.' Sometimes he shows himself in his 
real nature {^qiqat). His followers who belong to the world of 
relativeness (iddfa) can see it. But, as they belong to this 


1 Here the quotation ends. 

2 Hence the text again agrees, more or less, with that of the HB 
Abu Ishaq. 

^ Cf. on this subject above. Introduction, IJ. 

^ ^ HB Abti IshS>q gives dzmd^ish instead of dsd^isk ; the former reading 

is to be preferred. 
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relative world they cannot understand the world of absolute 
reality {liaqiqat ), — and since this is impossible, they cannot 
comprehend the mystery of it. Whoever tries to judge according 
to his reason, which is of this relative world, the things of the 
world of realities, he falls far short of the attainment of that 
real world, and thus submits himself to eternal damnation.^ 
The man who says that the Imam must act in this way, and 
not in that, would be in the same position as if he says : I am 
the Muhiqq, or the Source of truth, and the Imam must follow 
me Thus, he has no faith in the Imam. It would be the 
same as if a miserable animal compared itself to a human being, 
who is the most perfect of creations, and demanded^ the human 
being to follow it. Or, as if inorganic elements claimed that 
plants should be inferior to them. Nothing but perversion 
and depravity will result from such an attitude. Such people 
are mentioned in the Coran (XL VIII, 6) : And to torment the 
hypocrites, men and women, and the idolaters, men and women, 
who think evil thoughts of God ; — over them is a turn of evil 
fortune, and God will be wroth with them, and has prepared 
for them Hell, — and an evil journey shall it be ! [46] On the 

Day of Resurrection they will be hanged by the feet, and 
severely tortured.^ They will say : ‘‘0 Creator, we have seen 
all that we should see, and heard all that we had to hear. Let 
us return to the earth so that we may try to act righteously 
within our powers, in accordance with Thy command, as it 
has become clear to us now’’. But God said (Coran, XL VIII,. 
11), in spite of their* excuses, that they were overpowered by the 
influence (of considerations) of their property and their families, — 
He will not help them. It is mentioned about those who had 
thus acquired such an experience (XXXII, 12) : ‘‘ . . . hang 
down their heads before their Lord (saying) : 0 Lord, w^e have 
seen and we have heard ; send us back then, and we will do 
right . V eri ly , w'c arc sure ’ ’ . 

Such a truthful religion is that of the Ismailis. They do 
not observe the actions of the Imams of their time, but follow 
w^'hat the Imams teach. Because the relation ])etween th(‘ 
pupil and the teacher is that of the oar and tlio tongue, oi' of 
wife and husband : ear must learn from tongue, and w'onian 
must conceive from man. Besides, shariat is the s])here of 
the material, and tarlqat^ and haqiqai arc the s])here of tli(‘ 
spiritual. Action Ijclongs to the material world, and word 
belongs to the spiritual. As tliiwS truthful community liave 


1 Cf. p. 113 of the text, where the same question of the qawl and 
oi of the Muhiqq is again taken up. 

2 Examples of primitive eschatological ideas are mimorons in this 
work, as is already noted in the Introduction. 

3 Cf. above, p. 13, note 2. Here tariqat is associated with haqlqal. 
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already left the world of material, with which shan'at is con- 
cerned, and reached the world of spiritual, which is that of 
reality, Ti^aqiqat, their eyes are turned towards the word {qawl),'^ 
i.e. the spiritual world . . . 

[A short passage which is illegible in the original is omitted here. 
It contains some controversial references to the enemies of ‘Ali, apparently 
not connected with these speculations. They are omitted in the HB 
of Abu Ishaq.l 

About the spirit (ruT}) it is said in the Coran (XVII, 87) : 

Say : the spirit comes at the bidding of my Lord And God 
the AUhighest says, that, as the spirit belongs to the world of 
command, it is living, because the command of God is always 
with it. Whenever the spirit breaks from Him, it becomes 
separated, and dies. Giving orders to anyone has the form of 
speech, qawl , — ^not the form of an action {fi'l ) ; the meaning of 
command {amr) is ordering. As the people who stick only to 
the letter {zdhir) of religion do not receive the command of the 
Mufiiqq, or the Bearer of the truth of then* time (i.e. Imam), 
they are as if dead, — as the command does not come to them ; 
they have no spirit, and, therefore, are dead. 

As the power of understanding and reasoning varies with 
different people, every one should go by the way which may 
help him to attain [47] his perfection. He must learn the 
things in the form in which he would be able to understand 
them. The way to salvation is to receive instruction from 
the spiritual guide, who directs to the right path, — ^i.e. from the 
greatest It is impossible that the teacher should act ^ 

on one and the same occasion in such a way as to make his 
action varied to suit respective degree of intelligence of his 
followers. His action can only be one in each case. But he 
can speah in a different way to each follower, in accordance 
with his capacity of understanding. We made it clear, therefore, 
that the pupil should not take exclusive note of the actions of 
his preceptor (which he may misunderstand), but he must 
follow the teaching of his guide, and obey his orders, whatever 
the teacher may order (without asking why and for what reason 
he should do so).® 

The Ismailis of the world are those who have made a final 
determination to live and act in accordance with Truth, under 
adverse or favourable circumstances, in hardships or in pleasures, 
in despair or in joy, doing everything to help one another, 
making the utmost effort, and patiently bearing every form of 


1 The HB Abu Ishi.q again gives a better reading , — qawl instead of 
qabiil; the text should be altered in this way. 

2 The text again may be improved by collation with the HB Abu 

Isb^q- Read (p. 47, line 2) : na-mUuwdnad biXd hi etc. 

Added from the HB Abu Ish&q. 
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exile, ^ to which they may be subjected. They must be firm in 
the temptations which the Muhiqq of their time may force 
them to undergo. It is said in the Ooran (II, 150-151) : ‘'We 
will try you with something of fear, and hunger, and loss of 
wealth, or souls, and fruit ; but give good tidings to the patient, 
who when there falls on them a calamity, say : verily, we are 
God’s, and, verily, to Him do we return ; these, on them are 
blessings from their Lord and mercy, and they it is who are 
guided 

Everything that is found on earth or in heaven belongs to 
the kingdom of Our Lord {Mawld-nd), as is stated in the Coran 
(III, 186) : " God’s is the kingdom of the heavens and the earth ”. 
Therefore, everything that is in existence there is entirely under 
the command of Mawla-na, whether willing to obey, or not 
(Cor. XIII, 16) : '"All those who are in the heavens or on the 
earth prostrate before God, either voluntarily or perforce 

They are prepared to suffer hardships for the sake of the 
True One, and for the Lords of the period of satr, i.e. the hidden 
Imams, in preference to the pleasures which they may obtain 
in this world, in accordance with the secret meaning of the 
T},adUh (?) : They are rejoiced in suffering for the sake of God ”, 
This world exists for the sake of people like them, so long as 
such people regard themselves of no importance, in accordance 
with the T)jad%th : [48] “ If the world remains without the Imam 
even for a while, it will perish with all its population”. He, 
the Imam, every day looks 100,000 times upon the creation of 
the world, in accordance with the Ti^adith : Whoever dies without 
having recognized the Imam of his time, he dies as an idolater, 
and idolaters go to Hell”. And it is also said in the Coran 
(XVII, 73) : " The day when We will call all men through their 
religious leader (Imam)”. This means that the adversaries of 
the religion {ahli tadddd) are those who see themselves before 
anything, and do not see God, — this is the state of unbelief 
{hufr). Such people are adversaries {ahli tadddd), and will never 
attain the belief in One God {tawT^bd). 

The people of ‘‘gradual progress” (tarattub) are those who 
see both, — their own selves and God, and this is idolatry {shirk) 
and insincerity {nifdq). 

The people who really profess the beliei' in One God {ahli 
wahdat) are those who see God only, and do not see themselves, 
nor do they have much regard for their own affairs or their 
own lives ,* but they are entirely absorbed in God, never taking 
any notice of, nor being interested in anything but God. They 
regard themselves as nothing in relation to God’s existence* 


1 Apparently a mistake. The HB Abtl p:ivcs which is 

much worse. Probably the correct is adhiyyatt, or molestation. 
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This is the state of those who really beheve in the unity of God, 
His being the only Truth, the Kingdom of God, and Divinity. 

Thus the people who are aMi tadddd, i.e. those who are 
opposed to rehgious behef, should try to attain the state of the 
people of ''gradual progress’’ {tarattub), and the latter should 
strive to attain the state of the people of wal^dat. And the 
latter have to try to become firmly convinced {sd^ib yaqm), 
after having passed all the degrees of the belief in the unity of 
God. Among themselves they should treat each other as if 
one recognizes that his friend is better than himself, and he 
should love him better than himseK, and risk even tds life in 
order to help him. He must not hide anything from his friend, 
and must regard all his possessions as belonging to his 
associate. This is the religious law of this community. And 
the higher law is that they do not see nor know anything 
except for Our Lord (Mawla-na), — exalted be his mention! — 
[49] and for Mawla-na are ready to sacrifice themselves, their 
friends, anything. May Mawla-na give us all the possible help, 
in developing real obedience to himself, and may he extend 
his mercy to all. Verily, He is such, with Him is our account, 
and we do not want anyone except Him 1 

They say that at the time of the Prophet the Imam was 
Mawla-na 'Ali, and after him was Imam Hasan, who was an 
officiating ” {mustawda^) Imam, i.e. Imamat was only entrusted 
to him personally. He occupies a position between the hidden 
and the manifest {bujjati bdtin wa zdhir), — though the 

state of being hidden or manifest (of such an Imam) differs 
from that of the ordinary Imam. For this reason Imamat was 
not transferred to his descendants. The real, inheriting Imam, 
mustaqarr, was Mawla-na Husayn. Imamat was to remain 
permanently with him and his posterity, just as in the case of 
Mawla-na Isma'il, who was also called Maliku’s-salam, — he 
was Imdmi mustaqarr, while Imam Musa Kazim was only 
Imdmi mustawda"} It is said in the Coran (VI, 98): "Now 
we have detailed the signs of the permanent settlement (musta’ 
qarr) and of the (temporary) depository (mustawda‘) unto a 
people who discern ”. And it is also said in the Coran (XI, 8) : 
" There is no beast that walks upon the earth but its provision 
is from God. He knows its settlement and its (temporary) 
resting place (mustaqarr wa mustawda') ; all is in the perspicuous 
book ”. This means that God the Allhighest said, that to all the 
believers in God, found between the heavens and earth, two 


1 This statement, as also above, cf. p. 18, is a surprising revelation 
to every Ismaili. No branch of the Ismaili sect accepts this, and the 
theory, it seems, is entirely due to the requirements of the taqiyya on the 
part of the author, who generally is very mpch influenced by Ithna- 
‘ashari ideiis. Cf. above. Introduction I; also further bn, p. 75 (of the 
text). 
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persons give them their bread, — the real (Imam) and the 
temporary, — this is clear and obvious. 

After him (i.e. Imam Husayn) there was Mawla-na Zaynu’l- 
‘abidm, then Mawla-na Muhammad Baqir, then Mawla-na Ja'far 
the Sadiq,^ then Mawla-na Ismail. It is said that amongst the 
sons of Imam Ja'far the Sadiq there was a dispute, and every 
one claimed Imamat for himself. The Imamites say that the 
(right Imam) was Musa Kazim. To the followers of their school 
I reply : Imamat is transferred by nass, or clear appointment, 
and the original nass was given to Mawla-na Ismail, and only 
after this a na^s w^as given to Musa Kazim. An Imam, on 
whom depends the existence of the earth and of the heavens, 
may find it necessary to do things that we, ordinary mortals, 
cannot understand or comprehend 

In addition to this, there was no doubt in the Imamat of 
Mawla-na Ismail until the time when the nass was also given 
to others. And a doubt about the nass of Imam Musa Kazim 
arose the very moment the nass [50] was given. If he really 
had been an Imam, it follows that his line w^ould not have 
ended with his descendant, Hasan ^Askari. We have already 
proved the point about the extinction of the line in the preceding 
chapters.^ But there is always apparent {qd'im) one of the 
hne {dhurriyyat) of Mawla-na Ismail. The period of life of 
each of his descendants is just the ordinary and natural space 
of time, and there is always a possibility (at least) of some 
people seeing him, so that whoever is very keen and anxious 
to see him, can do so. All the promises {wa'da-hd), found in 
the Coran and the hadiths, regarding the advance of the Qalm, 
of the Resurrection (Qiydmat), of the cancellation of the law 
[shard' V), and reward of the faithful which will be mentioned 
in the next chapter, — all these have been fulfilled, and will be 
fulfilled only in connection with the descendants of Mawla-na 
Ismail."^ 


1 As is well known, the line of the Imams, as above, so far is 
recognized also by the Ithna-‘avsharis (who regard Hasan as an ordinary 
Imam). 

2 This is one of the instances of the author’s disregard for history. 
It is an indisputable fact that Jmarn Tsma‘il was^ nominated first, and 
Musa Kazim after him, as is usually narrated, after the premature 
death of his elder brother, or, as tho Nizaris Ijelievfs in order to hide 
the real Imam from the schemes of the Abbasids. It is interesting 
that in the HB Abu Ish&q these details are omitted. Most probably 
all this is an emendation of the editors, though it is absolutely incom- 
prehensible why should have they so much perverted the facts. 

3 Cf. above, p. 17. 

4 After this follows the genealogy of the.Nizari Imams, which is 
“corrected”, supplemented, and, of course, perverted, by individual 
ejfforts of every scribe who copied the work. Therefore it is probably 
impossible to find two copies of the Kaldmi Fir in which the sequence 
and the names of the Imams would be identical. The present copy is 
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After Mawla-na Isma'il there was Mawla-na Muhammad, 
then Mawla-na Radiyyu’d-din Ahmad, then Mawla-na Wafiyyu’d- 
din Muhammad, then Mawla-na Taqiyyu’d-din Muhammad,^ 
then Mawla-na Mahdi ‘Abdu’l-lah (297-322/909-934) ^ ; he 
made himself manifest in the Maghrib, as it was predicted in 
the T),adWh of the Prophet : ‘‘ The sun will rise from the West 
(Maghrib) at the end of three hundred years’’. This means 
that the Sun of Imamat would rise from Maghrib three hundred 
years after the Hijrat of the Apostle of God. When he mani- 
fested himself, he conquered the cities of the Maghrib, of Syria, 
and Egypt,® founded the city of Mahdiyya, and later saved 
Egypt from famine. After him there were Mawla-na Muhammad 
Qa’im (322-334/934-946), then Mawla-na Mansur (334-341/ 
946-953), then Mawla-na Mu‘izz (341-365/953-975), who is very 
famous. He founded Cairo Then Mawla-na 'Aziz (365-386/ 
975-996), then Mawla-na Hakim (386-411/996-1021). He 
collected a number of scholars to whom he ordered to compose 
astronomical tables (zij) for him, which tables are well known. 
Khwaja Hasir (i.e. Nasiru’d-din Tusi) mentions this in his work 
"Explanation of Almagest” {Tal^nri Majisti)} After him 
Mawla-na Zahir (411-427/1021-1036), then Mawla-na Qahir 
(i.e. the same ?ahir),® and then Mawla-na Mustansir (427-487/ 
1036-1094). 

1 went from Balkh to Egypt, and had the honour of calling 
on him. Very soon I gained such distinction that I was appointed 
the chief dd'i of Khorasan and Badakhshan, and was sent to 
Badakhshan. My grandfather (jadd-am), Baba Sayyid-na,^ 
also attained great distinction ® ; and I became an assistant in 

much better than many other copies, and these passages are intentionally 
left as they are, without any emendation or collation with other versions, 
to give the student a correct idea of what such genealogies are. A special 
paper is being published elsewhere by the author of these lines, and the 
whole matter is analysed there. 

^ In the present official version of the genealogy this Imam is 
called ‘Abdu’l-lah. 

2 The dates of the reign of these caliphs are not given in the text, 
but are supplied for the convenience of the students. 

3 These conquests, obviously, are not only those of a.l-Mahdi, but 
also of other Fatimids. 

^ Here Qahiriyjja, wrongly instead of Qahira. 

5 Cf. Brockehnann, I, 511. 

® Obviously a mistake of an early lazy scribe, who absent-mindedly 
wrote here Qahir, and then did not strike it off. It is interesting that 
the same mistake reappears regularly in all copies. In the HB Abu IshS,q 
the order is correct. 

7 Cf. above, p. 10. 

® In the HB Abu Ishfiiq instead of this fictitious story it is simply 
stated : Dar ^ahdi Mak%m Ndsiri Khusrcm ^Almut az Balkh ha Misr 
raft wa ha khidmati dn hadrat roAida wa irshdd ydfta, ddH-yi Khurdsdn 
shud, i.e. “ in his reign *, lakim Hasiri Khusraw ‘Alawi went from Balkh 
to Egypt. Being preserved to the caliph, and having received instruc- 
tions, he became a, ddH cfflHhorasan 
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all Ms affairs. [ 51 ] Mawla-na Nizar, upon whom was the nass of 
Imamat, entrusted to Baba Sayyid-na (one of his descendants).^ 
Baba Sayyid-na was appointed the chief and Daylaman, 

Tarim, Al,® and Haydarabad^ were entrusted to him. 

After him (i.e. Nizar), there was Mawla-na Hadi, then 
Mawla-na Muhtadi, then Mawla-na Qahir,® then Mawla-na 
Hasan 'aid dhiTcri-hi's-saldm (557-561/1162-1166), — he took 
off the ties and chains from the necks of his followers. 180,000 
years had passed from the great ancient era to that time. The 
Prophet has himseff predicted the date. And all that had been 
prophecied by Moses in the Torah, by Jesus in the New Testament, 
David in the Psalms, Abraham in his Books Zoroaster in the 
Book of Zand, and Bu Sa^idi Manawi in the Book of Angliyun 
(Euangelion),® and all signs of the prophets came true with 
Mawla-na Hasan ‘aid dhihri-hi’s-saldm. After him was Mawla-na 
DiyaM’d-din^ Muhammad (561-607/1166-1210) ; then Mawla-na 
Jalalu’d-din Hasan (607-617/1210-1220) ; then Mawla-na ‘AlaM’d- 
din Muhammad (617-653/1220-1255) ; then Mawla-na Buknu’d- 
din Khurshah (653-655/1255-1257) ; then Mawla-na Shamsu’d- 
din Muhammad ; then Mawla-na Mu’min Shah ® ; then Mawla-na 
Qasim Shah ; then Mawla-na Qasim Shah, son of Qasim Shah ; 
then Mawla-n4 Tmadu’l-haqq wa’d-din Salam ; then Mawla-nS, 
Salam Shah, son of Salam Shah ,* then Mawla-na Gharib Shah ; 
then Mawla-na Bu Dharr 'Ali ; then Mawla-na Shah Murad ; 
then Mawla-na Dhu’l-faqar ; then Mawla-na Shah Nuru’d-dahr ; 
then Mawla-na Shahi din Khalilu’l-lah ; then Mawla-na Shah 
Sayyid AbuT-Hasan ‘Ali ; then Mawla-na Shah Sayyid Abul- 
Hasan ; then Mawla-na, one who ariseth by the command of 
God, the ruler (QdHm) of the present time and of eternity, the 


1 In all copies, and even in the HB Abu IshSq, this place is badly muti- 
lated, and is extremely ambiguous. It is not clear by whom and what was 
handed, and to whom. It may appear as if Mustansir, or Nizsir, 
has handed the Imamat to Hasan b. §abb&h. — which is obvious nonsense. 
There is no doubt that something is omitted here, most probably (and 
naturally) the words : farzandi khUd-rd, as suggested in the translation. 

2 The early historians, such as Ata Malik Jiiwa-yni, Rashidird-clm, 
and^Qazwini never mention Hasan I). Sabbali’s being a hyjjat. 

2 Obviously for Aniul, the ancient town in Mazandaran. 

^ A fictitious name, of. above, p. 5, note 3. ^ 

5 In some genealogies, and in the Tarlkhi Ouzida, eie., the name 
al-Qdhir bi-ahkdmiH-ldk is merelj’- a title of the next Imam. However, 
in the official version c^f the genealogj’ it is regard(*d as the name of a 
different Imam. 

® Euangclion of Mani is mentioned in the Fihrist of [bn Nadim, 
in his account of Manichaeisin ; but he does not refer to this Abu Said. 
Perhaps this may imply the name of a* late translator of the book, who 
lived in Muhammadan time ? 

7 111 some copies 'Al&’u’d-din, which form is usually accepted by 
the historians. 

S This name, and a few other names, do not appear in the present 
official version of the genealogy. 
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source of generosity and mercy, Our Master and Our Lord, 
one who knows the mysteries of what is open and of what is 
hidden, Our Lord Shah Khalilul-lah, — prostration and glorifica- 
tion be due at his mention ! ^ 

As it was explained above, it is necessary that an Imam 
should be the son of an Imam, a descendant of the line {dhnr- 
riyyat) of the former Imams, as God Himseh said (Cor. Ill, 30) : 

as a line of descendants, one succeeding the other ; and 
God hears and knows Truly, he possesses noble qualities 
and high virtues, and the knowledge which leads to God and to 
Divinity. It is said in a l}jadMh : “ The knowledge of God is 
the knowledge of the Imam of the time 

This is the state of those who attain the true belief in the 
unity of God {wahdat), and a degree of perfection on the way to 
eternity and eternal life. That teaching [52] for the spreading 
of which all the prophets and saints came (by the glory of 
Mawla-na — exalted be his mention, and great be his word ! — 
who is the greatest of all the prophets), now, verily, is con- 
tinued in the system of this true religion, by the virtue of His 
Truth (bi’lyxqq haqqi-hi). 

May Mawla-na, by his generosity and mercy, guide aU to 
the road of the “Direct Path”, may he give us the power to 
obey his who opens wide the door to ‘the mercy (of the 

Imam) for the people in the world. Verily, he is in charge of aU 
this, He, to whom our account is to be rendered. Our Lord, 
the One, besides whom we need nobody ! 


1 SMh Khalilu’l-ldh, as is known, was assassinated in Yazd some time 
between 1229/1814 and 1233/1818. 



CHAPTER IV 


On the meaning of Prophethood, on wasdyat, or the office 
of the Executor of the Prophet^s will, on the revelation of the 
Coran, and on its ta'wU , — with the help of Our Lord ! Lord, let 
us say here only what is right, let only the true statements 
be made here by .this humble slave ! 

In this chapter, as in the previous chapters, and even to a 
greater degree than in those chapters which are to follow, the 
matters are dealt with in such a way as to make them plain and 
inteUigible to the ordinary people ; those who are intelligent 
themselves, can easily understand what is told in them. 

The term prophet nahi, literally means '' informer ” ; 
and the messenger ”, mursal, means one who is sent to some- 
body to inform him about something. He, the Prophet, is also 
called ‘‘the lord of resolution” uWl-'azm, because his mission 
is to give mankind a new law, and to cancel the old one.^ 

The purpose of creation, and its ultimate goal, is the attain- 
ment of the knowledge of God, the Creator. But no one can 
gain knowledge of anything without acquiring some idea as 
to its form and its properties. It is impossible for man to 
acquire the (direct) knowledge of the form and properties of 
God. We will deal with this subject in detail further on, w'hen 
ded;ling with Imamat. All beings in this w^orld came into 
e:sdstence only through the existence of man, either with regard 
to their physical existence (surat), or the idea {ma'ni ) ; and no 
other living being has such (direct) connection (nisbat) with 
God as man has. 

With regard to the physical composition {surat) we may 
see that man, created “ in the best form (surat) ”,2 poskgssCkS 
in the way of intelligence or physical force all that ho needs 
for his existence, or for gaining some benefit, or for defending 
himself against his enemies ; he is capable of undorstandijig tlic 
nature of all apparent things, of their genus and s]')ecies ; he 
can overpower [53] every one of them by aj)pro] 3 riato nutans, 
bringing them under his control. 

With regard to his intellectual pow'ers man is the only 
one of all other living beings who possesses the faculties of 
thought and reasoning. With the help of these two faculties 
he is able to distinguish the bad from the good, and to under- 
stand abstractions, and law's of nature, or to attain the 


1 The contents of this paragi*aph closely resembles that of the 21st 
SaMfa of the Saliifatu^n-nd&irtn (cf. Introduction, III). 

2 Allusion to the Coran, XCV, 4. 
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knowledge of God, if he is of sound mind. He may follow a 
righteous way of hving, and possess such virtues as generosity 
(or self denial), humanity, mercifulness, courage, etc. Or he 
may possess good qualities, or talents, such as intelligence, a 
powerful body, a talent for eloquence, etc. ; — all these are 
possessed only by man, and are peculiar only to man. 

The power of God [quwwati IlaM), by which everything in 
the world exists, attains its full manifestation in man, and thus 
all forms of creative activity, that are scattered in nature, are 
synthetized in man. He, therefore, is the most perfect creation 
with regard to his substance and qualities {dhdt wa sifdt) ; this 
is because he is composed of all the elements of all created 
things, — he possesses a little bit of every thing in his com- 
position, and a combination of elements 

His real substance (T^jaqiqat), in its evolution, passes through 
the idea {malaJcut) of every thing that exists ; and while passing 
through every such '' world it absorbs the reality {^aqiqat) 
and the ’properties of that world ” ; if it were not so, the 
human mind would not possess the knowledge and the under- 
standing of the laws of God and of the nature of the world 
(i^qd^iqi mawjuddt). 

Entering first the celestial spheres, it acquires the faculty 
of independent movements {T)>araTcdti shawqi) and (Divinely) 
emanated inspiration {inbi'dthi walj^y) as to its own source 
{mabda’) ; from the latter originate the fights {anwdr) which 
human nature possesses. 

Entering then the realm of the elements (‘andsir)^ it acquires 
the four ‘‘natures’’ (tabi^at), — warm, cold, wet, and dry, of 
the combination of which the human temperament consists. 
Then it enters the realm of (solid) matter (mawdlid), assuming 
the form of foetus (inHqdd), and then developing into flesh, 
skin and limbs which give it solidness and strength. It 
accepts then the spirit of growth {ruhi ndmiya),'^ which becomes 
the cause of its growing {bdlidan)? Next appears sexual in- 
stinct, feeling of hunger and thirst, and procreative power ; 
these powers are the strongest in plants, like the date tree which 
draws its water from a distant place ; from its single seed many 
seeds ultimately come into existence. 

Then the sou? receives the animal spirit {rul^i T^^ywdm), 
which becomes the source of its (conscious) life and intellect 


^ The noun rUh is usually masculine, but here it appears both 
masculine and feminine, just as in many other Ismaili texts. Apparently 
this depends on the shading of its meaning : it is feminine when it is used 
to denote an ordinary psychical faculty. 

2 So in the Haft-bdbi AbiX Iskdq, which quite obviously gives the 
correct reading, instead of the rather strained expression mawdUd used 
in the original text here. Most probably the verb, bdlidan, which is 
rather obsolete, was quite unfamiliar to the scribe, who “corrected” it. 
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{idrdkdt) ; from this it acquires the faculty of reaction at irrita- 
tion, and [54] perception through the senses. By the first it 
repulses every thing that hurts it, and by the second it dis- 
tinguishes between what is good to it, and what is not. 

Then the soul receives the spirit of huihan soul 
inadni), which is the reasoning and conscious nature ; with the 
help of this it is able to understand the eternal laws {i^aqiqat) 
of things, and, ultimately, to attain the knowledge of God 
(ma‘rifat). 

Thus we have shown that in the composition of the human 
nature there are equally mixed the (instincts like those of) 
eating and drinking, and, on the other hand, thought and con- 
sciousness {khirad wa hush). This explains the presence of the 
diabolical as well as the angelic and human elements in the 
nature of man. As a poet says : 

Thou art (at one and the same time) a devil, a brute, 
angel and man, — 

Thus thou art what of these elements predominates in 
thee. 

Thus it necessarily follows that some one, amongst human 
beings, is required for the purpose of bringing mankind from 
the state of bestiality and devilishness to the angelic and 
real human state, from immorality to righteousness, and from 
ignorance to knowledge. This carniot be attained unless 
man is frightened by something, and given a hope (stimulat- 
ing his moral progress). Primitive man by his nature does 
not realize anything which is not his own experience of physical 
things which give him pleasure or pain; it is necessary for a 
prophet to explain the devil-like and brutal behaviour in con- 
crete similes, based on experience of senses, and so frighten 
these primitive people from acquiring undesirable habits. Thus 
he tells them that the place for sinners is Hell, and that Hell is a 
place full of fire, with snakes, scorpions and poisonous plants 
{zaqum). In the same manner he explains the meaning of the 
angelic qualities of man in concrete forms, telling them that the 
place for the good is Paradise, which is a garden, full of good 
food and drink, jnetty girls and boys. A prophet always has 
to express his teachings in the form of suck, primitive similes, 
which are intended and devised equally for the understanding of 
people of all grades of intelligence, dowm to the lowest. Primi- 
tive people do not understand anything except what can be 
associated with the experience of their senses, and it is of no 
use talking to them about anything beyond this ; but intelligent 
people will at once grasp the purport of the simile. 

At the same time the prophet must give to the people his 
commandments, which they have to follow in order that the 
world should not lapse into a state of anarchy ; and these com- 
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mandmeiits must be the same for all, — otherwise every one may 
claim to be an exception, or to have special privileges, and such 
conditions may be to the detriment of mankind. [55] 

But the conditions of mankind are always changing, 
under the influence of stars, and peculiarities of different periods, 
and thus the shari'at, or the Divine law revealed to mankind, 
must change. Thus, if the prophet leaves to them a book, 
its language must be allegorical, and its teachings must be 
expressed in similes. Only these are intelligible to the primitive 
people ; they cannot understand anything beyond the outward 
meaning of things, zdhir, because they are in their intellectual 
development similar to brutes ; these should follow the outward 
side of the Prophet’s instructions ; and this, in reality, is similar 
to straw or bark. But those who are capable of understanding 
the inner meaning (bdtin), and themselves seek for knowledge of 
the real (b^aqiqat), living not only by their lower instincts, but 
also by reason and thought, — ^these can perceive the meaning 
of those instructions and commandments. 

If, as we have proved, the prescriptions of the religion 
concerned with commandments for outward piety, zdJiir^ are 
changing with everything in this ever-changing world, it is 
clear that the internal meaning of the shan'at is concerned with 
the existence of the world of the eternal and real. These, indeed, 
are necessarily unchangeable and unalterable, because theirs 
is the world connected with God and Divinity, and this is 
absolutely unchangeable in its substance. The Truth stands 
by its own meaning, and the reality of the world is the Truth 
{Haqq). The stable existence is to remain stable for ever. Thus 
we see that things in this world pass through different states 
outwardly ; but their substance which is the power of God, is 
permanent and unalterable. Therefore the letter, zdhir ^ of the 
religious teaching (shari‘at), which is concerned with the world 
as it appears to us, must be continually changing, while the 
inner meaning of it, the bdtin, which is the revelation of the 
eternal laws (haqdHq), is concerned with the world of reality ; 
and since the latter is the same as the world of the Divinity, 
it is unchangeable. 

Thus it is necessary that someone should establish the 
outward religion, * which contains the prescriptions equally 
obligatory to all, and expressed in a simple and concrete form, 
thus introducing law into this world. Such a person is called 
a nabi, or prophet. But similarly there should be a person who 
ought to explain the inner or deeper meaning of the rehgion 
(bdtini sharVat). As human beings vary (in their intellectual 
capabilities), though their physical appearance may be similar 
to each other, such a person has to discriminate in giving different 
commandments to every one, discreetly, not a uniform command 
to all. He has to reveal the original meaning of the teaching 

4 
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of the prophet, which the latter had to express in a form 
accessible to the understanding of everybody : he separates 
the people who are capable of attaining the knowledge {ahli 
haqiqat) from those who can understand only through similes. 
He explains the meaning of these allegories, presenting them 
in an abstract form, just as the prophet in his teaching 
deals with the matters belonging to the world of sense. 
The revealed religion {shan'at) is the outer form of the Laws 
of the Real {haqiqat)^ while the latter is the inner meaning of the 
religious practices. [56] The outward form is an indication of 
the inner contents ; the positive religion is an allegory ; the 
eternal laws of the Real, fuiqiqat, are only allegorized in it. The 
allegory must fully correspond with its implied meaning. Thus 
the world of Reality, which is the same as the world of Divinity, 
is to’ be lived in after earthly death, as stated in the Coran 
(XXIX, 64) : ‘‘ Verily the abode of the next world, — ^that is 
life This means that there is no life or animation, except 
in man. It follows from this that whatever is given as an 
allegory in the shan'at, i.e. prayer, fast, religious dues, the 
Coran, etc., — of all these the reality is man ^ ; thus the prayer 
is (in) man, and the fast is (in) man, and the zakdt is (in) man, 
and the Coran is (in) man, and so on, — every thing the same. 
Similarly, just as there is one who preaches these allegories, 
the sharVat, so in the same way it is necessary that there should 
be one who explains what is allegorized in the religion, i.e. the 
bAtin of the shari^aL Such a man is called i.e. the Exe- 

cutor of the Prophet’s will. 

It is stated in the Coran that Abraham, while leaving his 
last will to his own son, said (Cor. XXXI, 12) : ‘‘ Do not 
practice idolatry, because it is a great crime Therefore, to 
be an idolater, or a worshipper of the object which is regarded 
as being similar to God, is to be a sinner. This “ giving God 
companions ”, shirk, is exactly what the followers of the shariat 
do sometimes. There is no greater sin and crime of this kind 
than to regard some one the equal (in his rights) of ‘AU, — peace 
be upon him ! The following of the real Truth {liaqlqnf), is 
the freedom from that “giving God com])ajiions or equals”, 
and this freedom depends on following the TIk^ mearxing 

of the office of the wasl, executor, as an ordinary term, is the 
person to whom one entrusts his pro])erty, family, and every- 
thing after his death, with the right to use these at his own 


1 These speculations, just as many others in this work, obviously 
show the great dilficulty which the author encountorocl in his struggle 
with the language in expres.sing his ideas. What h(' trios to express 
here obviously is the idea which may bo the best formulated in the well- 
known Gospel expression: “The Kingdom of God is within us''. The 
author most probably avoided using propositions (either dar, or az^ etc.) 
in order not to commit himself to their physical implications. 



CH. IV. 


TANZIIi and TA’wtL. 


[56-57] 61 


discretion. Similarly, when the Prophet establishes the rule 
of his sharVat, he entrusts to his Wasi his property, i.e. his 
Law and his Book, and his family, i.e. his community, making 
the Wasi their ruler. But, as his law and his book contain the 
outer {zdhir) and the inner (bdtin) sense, his sons, i.e. members 
of the community, carry a different share of the inheritance. 

The doctrine of the Divine revelation (tanzU) is connected 
with the zdhir, or the outward meaning of the sacred book, in 
so far as the sharVat is based upon it. And, as the Prophet has 
to address all people equally, just as if giviug an equal share 
to his own sons in his lifetime, he makes no difference between 
the different groups. To those who understand the tanzU, or 
plain teaching, the Wasi gives the tanzil, and to those who need 
the ta'wil, or esoteric meaning, he gives the ta’wil ; thus he 
teaches every one according to his intellectual ability. [57] 

Thus we have proved that, as the ta^ml can only be given 
by a Wasi, every Ndtiq has a Wasi. So Adam had Seth, Noah 
— Sem, Abraham — Ismail, Moses — ^Aaron, Jesus — Simon, and 
Muhammad, the Apostle of God, — 'Ah. The story of 'Ah, — 
prostration and glory be due at his mention ! — ^may be found 
in every book and in every collection of J^jOdiths ; and, with the 
help of logical arguments and of indications in the tradition, 
we have already proved his high position. 

The real point concerning him is contained in “what the 
Prophet has said about him : " he wiU pay my debt This 
means that while the Prophet had to express himself in allegories, 
and did not show his community the way to the inner sense 
of the religion, as was the command of his message, — ^Mawla-na 
'All had to pay the Prophet’s debt. This means that he had to 
bring the people out of the allegorical rehgion, and the unin- 
tclhgibihty of the shari'at m its zdhir, and lead them to the 
state of illumination {paydd’i) in the world of reality (haqiqat). 

The term tanzil, or revelation, comes from the verb meaning 
to " bring down ”, or to make something descend from a higher 
to a lower place. And the term ta^vM is derived from awwal, 
and means " to trace something to its origin ”. The zdhir, 
or external form, is the derivative ; what lies under the (apparent) 
world is permanent and eternal. Thus the Lord of the ta^'wil 
is the one who turns his speech from the zdhir towards the inner 
reality, haqiqat, and helps people to see it. 

The Prophet is also called Formative Conscious Prin- 
ciple {'Aqli hull), the Foremost (Sdbiq), the Throne (of God, 
Kurd), the Destiny (qadd), the Pen (Qalam), the Speaker {Ndtiq), 
the Apparent {zdhir), the sky, the day, the noon, the city, the 
mover {mutafi^rrik), the Eevealer {munazzil), and the one whose 
teaching ultimately is cancelled {mansukh). 

The Wasi is called Conscious Life Principle {Nafsi kull), 
the Asds ^foundation, i.e. of Imamat), the Second (or following, 
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thani)} the Table {Lawh)^ free will (qadar), the letter N {nun), 
the Silent (sdmit), the Inner (bdtin), the earth, the night, the 
gate, the Quiet {sdhin), the Explainer {mu'awwil), and the Can- 
celling (ndslkh). The Prophet and the Wasi together are alvso 
called the Two Foundations ”, asdsayn, and the reason and 
the mind are both together called the “ two reasons ”, 'aqlayyi. 
As the faculty of the reasonable speech is a form of the 
activity of the “ reasoning mind ”, nafsi ndtiga, the Ndtiq is 
supported by the Nafsi hull, from which he receives the ta'yid, 
or spiritual assistance, — ^this is explained in different ways. 

No Ndtiq is free from human weaknesses, as is told in the 
stories about prophets, and in the Coran. It is the spiritual 
help of the Nafsi hull that keeps him [58] from committing 
errors. It is said about the prophets in the Coran (XVII, 76) : 

And had it not been that We made thee firm, thou wouldst 
have well-nigh leant towards them a Httle ”. In other words, 
‘‘ had it not been that We supported thee, thou wert very 
near to feeHng some liking for false people ”. This refers to 
the succession in the cahphate, which the Prophet could give to 
strangers. And this would be a great error, ^ if the Conscious 
Life fenciple could commit it towards him. 

And in every period of time it is inevitable that there should 
be a Proof, h'^jjat, who should be infallible as will be mentioned 
in the chapter dealing with this question. 

May our Lord help his slaves, and may he make firm their 
behef turning away from the path of futility and error, and 
concentrating all their efforts and energy on carrying out the 
commands of the Lord! 


1 This is an obvious mistake for TdU, i.e. “ one who follows ” (the 
Prophet), — an expression which is not rare in the Arabic Patimid works 
on the baqdHq, and is the usual and natural correlative of Sdhiq, 

2 Read in the texfi khatd^Ui, 



CHAPTER V 


On the meaning of Imamat, on the periods of Oceultation 
(satr) and of Manifestation (kashf) of the Imam, and on the 
meaning of the Great Resurrection {Qiydmatu^hqiydmdt). 

With the help and blessing of Our Lord, the “ One who 
ariseth ” at the Day of Resurrection, the Lord of the eighteen 
thousand worlds, One who forgives the sins of mankind, we 
have explained in the preceding chapters, and made it clear, 
that things existing in this world cannot exist by themselves. 
Some one must give them existence and make them appear, 
because everj^ design on the table of existence depends on 
an author ; for the possessed cannot exist without the pos- 
sessor. 

With regard to this matter the people in this W'^orld, except 
for this truthful community (i.e. Ismailis), hold two points of 
view : one, which is the point of the school called Mu'attila^ or 
agnostics, and the other, that of the sect called M%ishahh\ha, or 
anthropomorphists , 

The Mti'attila, or agnostics, are those w^ho hold that the 
Allhighest and Real One has no attributes (sifdt). They say that 
he is free {munazzah) from form, that His Substance is beyond 
human knowledge, and can never be comprehended. This 
school is subdivided into tw^o parties : one of them plainly 
denies His attributes, but the other does not deny His possessing 
such attributes, but admits them only because they regard 
that such attributes are suitable {Wiq) to Him, as, for instance, 
His being OmniscienL^ 

We may ask these people : what then is the object of His 
knowledge ? ” They w’-ould reply : ‘‘ it is suitable to His Sub- 
stance that it should include knowledge They will say the 
same thing about all attributes, such as His almightiness. His 
hearing and seeing every thing, etc., as preached by the prophets. 
Thus, this school assert such attributes entirely on their own 
authority : the nature of the Deity, according to them, cannot 
be knowm, as He has no form. His Substance camiot be perceived, 
and His attributes can never be (directly) understood. Then 
how is it possible to know about His existence, [59] and how is it 
possible to w^orsbip Him ? But prophets and saints have come 


1 The author sin^plifies the most complex question of the Divine 
attributes to suit his argument. Apparently under the name of the 
Mu^aUilah.evQ he means Mu'tazilites, in some later interpretations of their 
theories. Cf. Wensinck, op. pp. 70-77. 
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for the purpose of teaching mankind to know Him, and thus of 
bringing them to Him. 

In the Fusuli mubdrak} or the '"Blessed chapters”, it is 
mentioned that once a Daylamite had a dispute with a re- 
presentative of this particular school at Isfahan. His opponent 
said : “ God has no hands, no eyes ”, etc., — he mentioned every 
part of the human body. The Daylamite replied : “0 thou, 
tail-less ! The thing that thou describest is a melon or a water- 
melon 

The other school, the Mushabbiha, or anthropomorphists, 
hold that God has the appearance of a man; He sits on His 
throne, resting His legs on it, and holding in His hand a scale, 
by which He weighs the daily bread of people and gives it to 
them. This school does not ])ermit an allegorical explanation 
of anything, but accepts literally everything that is mentioned in 
the Coran and in the hadiths. Thus they are just like animals 
that look only for the rind and chaff, and never get to the 
fruit and grain. Once a learned man from Gilan was asked : 
‘‘ What is weighed by the scale, which is mentioned (as being 
in the hands of God) ” ? He replied : On the one side of it 
there is rice, and on the other there is wheat ; the rice God 
showers to us, and the wheat He throws to the inhabitants of 
the hills ”,® 

They hold that the Coran is eternal, in form (sHrat), or 
contents, and in written letters (barf). Whoever does not 
believe in this is a kafir. Another learned man, belonging to 
this school, was asked once : If someone dips the hair of a pig 
in wine, and with it writes quotations from the Coran on thy 
dress, will these quotations be eternal ? ” The learned man 
replied : Yes ”. I said to him : “ Will the namaz (in such 
dress) be lawful, according to thy persuasion ? ” He replied : 

No Said I : Then how can such quotations be eternal, 
while a prayer with them is unlawful ? ” 

They say also that nobody knows the ways (a'in) of God ; 
the Prophet alone saw' Him on. the night of the Ascojision 
w'hon he went to the to]> of the sky. And they say that Jabra’il 
used to descend from God, from top of the sky. 


1 This quotniion agrees with Iho so-callocl Haft-hdhi Bdbd Bayyid-nd 
(seo p. o, iinc 15, to p. (>, Ihio 2 of my edition). It is very interesting to 
find why does the compiler stylo it “ Fiifivli mvhdrah ” ; — does this mean 
that he believes in the book being the work of Baba Sayyid-jia, or 
does ho in reality quote an earlier work from which this passage is 
iucoiporated into the Haft-bdb ? 

2 Hero the quotation ends. 

3 This passage is not found in the Haft-bdb attribut-ed to Baba 
Sayyid-na, but its character roscmblos it very much. It is very tempting 
therefore to helicvo that it was taken from an. earlier work, perhaps 
really by Hasan b. a.s-§abbah, and that the Haft -bub also derived its 
contents from it. 
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Both these schools regard each other as kafirs, and in this 
both are right. But this truthful community, i.e. the Ismailis 
(may God make it stable !) say : Things in this world must 
have their Lord, who is, always was, and always will be ; He 
has form and [60] attributes, and, at the same time, has no 
form and no attributes.” It is impossible for one to understand 
a thing unless he has something in common with that thing’s 
substance and form, for otherwise the object would be entirely 
incomprehensible to him. And it is impossible to find any way of 
discovering what is beyond the limits of the knowable. 

The intention of God is that He should become known 
through His Man (Mardi U), and should be worshipped in him. 
Thus He chose man from all creation, and bestowed upon him 
His own form, properties or attributes. Man is given His own 
figure, as testified by all the prophets and the righteous {nikdn). 
Thus (it is said that) when ‘Azra’il made the body of Adam from 
clay, the voice of God was heard to say : Draw the figure of 
Adam ‘Azra’il said : ‘‘ O Holy Creator, I do not know what 
design I have to draw ”. The voice of the Creator said : “ Take 
a bowl with water, place it before thee, look at My reflection in 
it, and draw the design of Adam in accordance with it ”. So it 
is stated in the Coran (?) : Verily the Merciful One created 
Adam m resemblance of His own form It is not said that 
God became manifested in the form of Adam. Therefore the 
form of Adam is His own form. Similarly in the Bible (Tawrdt) 
it is mentioned : “We wanted to create man according to Our 
own figure and form so that people should know Me, and should 
worship Me Similarly, it is stated in the Injil that once 
Jesus was asked what God was hke ? He repHed : “ This same 
form ” (i.e. human). And (in a hadUh) it is stated : “I saw 
God in ‘Arafat, riding a camel, with a red cloak over His 
shoulders ”. And Zoroaster in the book of Avesta says : “If 
you want to see God, look at the human face 

Thus one must know God in His Man, — “ know God by 
Muhammad and the Haydar of the time 

The prophets and the righteous (mkdn) thus indicated 
that he should possess hximan form, — great and exalted be 
He ! — The truthfuj of the time call him Our Lord {Mawld-nd)^ 


1 This Arabic sentence, apparently a hadUh, is frequently quoted here, 
invariably as a verse of the Coran (cf. also pp. 72, 103, 112, text). Persian 
translation, which accompanies this sentence, invariably regards the 
word ar^rahmdn as a definition to sdrati’-M ”, — quite against the rules of 
grammar. It gives: sUmti khdssi rahmdn%-yi khM-ash. 

2 Genesis, I, 26-27 : “ And God said ; let us make man in Our 
image, after Our likeness. So God created man in His ovtm image, in 
the image of God created He him ”. 

3 This seems to be purely imaginary. 

4 In the HB of Abu Ishaq, with which this place literally agrees, 
this hemistich is omitted. 
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[ 61 ] Imam of the time, and the Qd'im of the Day of Resurrection. 
The name Our Lord (Mawld-nd) is one of the greatest names of 
God. It is stated in the Coran (II, 286) Thou art Our Lord 
And (IX, 51) '‘and He is Our Lord”. And (XLVII, 12) 
" and Allah is the Lord of those who believe ”. 

The meaning of the ex]_oression '' Our Lord ”, Mawld-nd, 
is the Lord of the world, — exalted and extolled be He ! — who is 
called also the Imam of the time. The meaning of the Imam 
is the leader, or the head, and the leader is one whose commands 
and orders are obeyed by others, as all the slaves have to obey 
the orders and the commands of their lord. It is also stated in 
the Coran (XLVIIT, 18) : “ God was Avell pleased vdth the 
behevers when they did swear allegiance to thee beneath the 
tree ”, i.e. said God the Allhighest : “ I am jpleased with those of 
my slaves who take the oath of allegiance under the tree of 
Tuba to 'All, — peace be upon him ”. It is also stated in the 
Coran (XXXVI, 11) : "And everything have We counted in an 
apparent guide {fi imdmin muhinin) ”. 

He is obvious, if thou lookest into thy soul. 

O thou, do not look only on the passions for the water 
and dust ; 

See the Light of the Truth by pure eyes, — 

Thou caust not see it through this and that.^ 

And (XVII, 73) : " The day when We will call all men through 
their leader ”, i.e. to-morrow, at the day of Resurrection, God 
the Allhighest will call every community through the Imam and 
the leader of their time. 

In a hadith the Prophet says : If the earth remains with- 
out an Imam even for a while, it will ^Derish at once, with all 
its people And in anotlxer Jji^adith it is stated : " Whoever 
died without knowing the Imam of his time, died as an 
unbehever, and the unbelievers go to Hell [62] 

If thou dost not recognize the Imam of the time as the 
Truth . 

Thou sliali- go to Hell, regardless of a hiuuired thousand 
(years) of den'otion.- 

Unless the name of the Imam impli(‘s own person, and 
all that is told refei's to Himself,— exalted and extolled b(^ 
Ho, — w'hy siiould it be so that if He ceased to (‘Xist, the world 
also would cease to exist ? And why slnuild it Ik* that one wlio 
does not recognize Him, dies as a kuf r. and liis ])la('<‘ is in Hell ^ 

Once Imam Zaynu’l-‘iibidin was asked : " How do you 
know God ? ” He rc])licd ; " Through His ]\Ian of the time ”. 

1 Oinillod IP Uie HR Aim Isliaq. 

2 Oinittod mlho Hl^ Abu iKluiq. Hero it is quoted also op i)p. ().*{ 
and 72 (text). 
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They asked : And who is His Man of the time ? ” He replied : 

His deputy {gumdshta), i.e. the Imam of the time, is the 
Proof (hujjat) of God the AUhighest ; he is sent down to mankind, 
as mankind cannot have (any other) proof They asked : 

What is the knowledge of God ? ’’ He replied : Knowledge 
of God is the knowledge of the Imam of the time One of the 
Imams said : '' What is said about God, is -(also) said about us 
And with regard to the fact that he, — exalted and extolled 
be He, — is called the QdHm of Resurrection, we must say that 
he, the Imam, possesses all the open and hidden properties 
of God (zuhur wa hiituni KJiudd). Every thing that is found in 
tliis world has its beginning; necessarily or otherwise, as well as 
its end; and everything that has no end has no beginning, 
because the beginning is only a counterpart of the end, and 
the end is the end only in relation to the beginning. 

The different religions and sect • have their origin in relation 
to the influences of the changing conditions of the world. 
Religions and sects also have a beginning and an end. This is 
obvious from the l)>aditli : From father to son, generation after 
generation, — whosoever seeks after something shall find it ; 
he shall find it as having been already possessed by his ancestors, 
in the life of people. Verily, the earth is never left without a 
true leader Qnijjat) of God the AUhighest It means that God 
said : We made him Oui* proof amongst men, beginning with 
his ancestors, by a transmission of the appointment in the 
ofBce (nass), generation after generation, descendant after 
descendant God the AUhighest said (Cor., LVIII, 5) : That 
is that ye ma}^ believe in God and His Apostle ; and these are 
the bounds (Jiudud) of God ; and for the unbeUevers is grievous 
woe This means : every one who transgresses the hudud, or 
the exalted bounds, becomes an unbeUever. He will receive 
a painful punishment, — God forbid ! [63] As a poet says : 

If thou dost not recognize as true the Imam of the 
time, 

Thou wilt go to Hell, regardless of a hundred thousand 
(years) of devotion.^ 

Thus it follows that everything has to have a limit ; and 
in the same way the reUgion introduced by every Ndtiq has to 
be cancelled and replaced by a new religion. As it is inevitable 
that every reUgion has to have a beginning, it has also to have 
an end. Such an end of the religion or sect is called its qiydmat, 
or the Day of Judgement, and the final end of several religions 
is QBlled qiydmatu’Uqiydmdt ; the person through whom this is 
efiected is called the QdHm of the Qiydmat. 


1 Tho name of the Imam who said this is omitted in both versions, 

2 Tho same quotation is also given on pp. 62 and 72 (text). 
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All the past Imams agree in regarding as the goal of 
everything its attainment of perfection. In the '' Blessed 
chapters ” {Fusuli mubdrah) it is stated that the qiydmat is 
eternal in nature, and the substance of the Qd'im always is pre- 
sent in the world, at every period of time. The perfecting of the 
religions and sects depends on him, and nothing can last without, 
him, because (only) he can distinguish properly and explain 
the real meaning of the shari^at, which is allegorical in its form. 

We have already explained that every prophet who comes* 
into this world to lay the foundation of a new religion, must 
appoint some one to lead the people out of the allegories and 
to show them the way towards (real) unitarianism {wabdat). 
Such a person is the QdHm of the Resurrection, and he has 
to exist always : 

Under the rule of the shan'at the people seek for him 
in the heavens ; 

But the Light of His manifestation is always apparent, 
on the earth.^ 

Otherwise the people of this world would (always) remain with, 
the belief in allegories only. 

The Qiydmati qiydmdt, or Resurrection of resurrections 
is when the Qd'im manifests himself, with his punishing sword 
of Unity, to all the peoples of the world. With the first blow of 
the trumpet he will make all the people die, and with the second 
blow, by the hand of his almightiness, he will make them all 
alive again, and they will gain eternal life, the unending and 
Divine existence.^ 

And in the Blessed chapters ” {Fusuli mubdrak) by the 
Lord of the Earth and of Heaven, Our Lord AbiVl-Hasan 
^ald dhikridiVs-saldm it is stated : We said that we would 
kill with the punishing sword of greatness and unity {waJfdat)' 
all the people of the world. On one occasion we killed some 
of them, and on another occasion we kept our promise, so that 
everything was fulfilled {bd sari shud) ; and we also killed 
Death, and made all alive again.* Tlion by the eternity of the 
Eternally Extant, and by the cxistc^nco of theJSTcccssaJMly Eternal, 
we have taken the earth and tho skies of the shari'ai off, and 
spread the earth and the skies of the Real Existence (haqiqal).'^ 

[64] It is stated in the Coran (XIV, 40) : ‘‘ On the day when 
the earth shall be changed for aiiotlier earth, and the heavens 
too As Miistafa came at the beginning of the last millennium, 

1 Omitted in the HB Abu Ishaq. 

2 Of. a quotation of the poetry asoribotl to Khwaja ]S'asir (Tusi ?)■ 
in the Ma^'dina'l-kaqa'iq, fol. 10 {ImnaUitica^ 3, p^:). 10 and HO). 

3 CTsually his name is j^iveii as simply Hasan. In the HB -Abu Ishaq, 
his name is omitted : — KJiiiddwand ^ald dhikri-hi^s-mld'tti. 

4 .Again a purely Christian idea. 
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and said that after him there would be no other sharVat^ it 
necessarily follows that the Great Resurrection, the Qiydmati 
qiydmdt, is to come (at the end) of his period (dawr). 

The indications given by all prophets and by all religions 
are similar to this. At the time of Adam Our Lord was called 
Malik Shulim, i.e. Seth ; the followers ,of Adam are called 
Jdniha ^ ; they say that Malik Shulim is to return on the Last 
Day, when he vtII give his commandments to the people, and 
explain those mysteries of God’s wisdom which are hidden in the 
shari'at. The events that took place in the story of Adam and 
Iblis, and all that happened, were connected with him. 

At the time of Noah Our Lord was called Malik Yazdaq ; 
and his followers are called Barahim ^ ; they believe that he is 
to return on the last Day, to give his commandments, and to 
send the deserving people to Paradise, and the sinful to Hell. 
Noah complained to him that some people did not accept his 
teaching {da'wat), so he gave orders that all should be drowned 
in the zdhir of the sTian'at, So all were drowned, only those 
were saved who stuck to the Ark of Noah. Said the Prophet : 
** My legitimate successors (dhurnyyat) are like the Ark of Noah : 
whoever abides in it, is saved, and whoever keeps away from 
it is drowned 

At the time of Abraham Our Lord was , called Maliku’s- 
salam ; and even to-day this truthful community invoke him 
in their prayers. The community of Abraham are called Gabrs, 
and they also beheve that Maliku’s-salam is to return on the 
Last Day. The story of Abraham’s looking at the stars, the 
moon and the sun refer to the dd%, the hdh, and the hujjat. 
He never rested until he saw Our Lord, and when he saw him, 
[65] he served the Lord, and paid to him the tithe. Zoroaster 
was a of Our Lord, who appeared at the end of the period 

of Abraham. 

At the time of Moses Our Lord was called Dhu’l-qarnayn. 
The story of his seeing at night the Light over the tree means 
the zdhir of the shari'at. The tree is man, or person, and the 
Light means the profession of monotheism and the unity of 
Our Lord. Moses used to call Our Lord 8hanba, the Sabbath.^ 


1 Cf. the Eaft-bdhi Bdhd Sayyid-nd, pp. 10-13 (pp. 8-12 according 
to the original MS), where exactly the same matters are dealt with. 
Instead of this Jdniha, which seems very strange, it gives the correct 
Sdhiyya, It seems obvious that in the original this word was written 
without diacritical dots, and this caused the scribe to make a mistake. 

2 In the HB Bab§. Sayyid-n^ (see the preceding note), original MS, 
p. 9, is given a more correct form, BardMma, i.e. Brahmans. 

3 This is a well-known Shi‘ite Jiadith , — it is often quoted in the 
works of Ibn B§,buya al-Qummi. 

^ In the HB B^ba Sayyid-na (orig. MS, p. 10) it appears that Moses 
himself was so called. 



60 [ 65 - 66 ] 


THE GREAT QIYAMAT. 


OH. V. 


At the time of Jesus Our Lord was called Ma^add,^ and at 
the time of out* Prophet he was called Mawld-nd 'Ali, li-dMkri- 
hi's-sujud. 

What Jesus meant by promising to come back, to complete 
the purx^ose of the Qiyd'mat, and to show God to the people, 
was an allusion to 'Ali. The Prophet said that ‘All ibn Abi 
Talib is to come at the Day of the Judgment, and to raise 
alone the banner of the Qiydmat. 

All the Imams are Mawla-na Alx himself, all of them are 
contained {mitndanj) in him, — 

“ as a candle is lighted from another candle 
All of them are one in their unique substance ; the Imam may 
appear sometimes as a youth, sometimes as an old man, and 
at another time as a child, — this is in order that the world 
should remain as it is. He is the manifestation of all mysteries, 
and he manifests himself in thirty thousand different guises ; 
every day he looks {nazar mt-kunad) thirty thousand times on 
his creations so that the world should remain in order. 

The “ Resurrection of (all) resurrections ”, Qiydmati qiydmdt. 
promised by all prophets and saints, was this : the Lord of 
the eighteen thousand worlds, Our Lord Hasan 'aid dJiikn-hi's- 
saldm, was pleased to manifest himself in ail his glory in the fort 
of Alamut,^ as he said himself in the course of his address 
(khutba) : " Rise, for the Qiydmat has arrived ! Verily, the 
expectation of the sign has come true, anti it is this : the Qiydmat 
which is the end of all qiydma>ts, has arrived, — the day v’lien one 
ceases to know through indications and signs ; the day when 
one ceases to know from revelations, from sayings of saints, and 
their indications, and when bodies are engaged in worship ; 
the day when the acdons, the speeches, the guiding signs [66] 
and the indications have reached their final and ultimate goal. 
Whoever by his own eyes secs the Original Substance, he has 
seen all the revelations and all the Divine signs ; but wlioever 
perceives it through its names and attributes, he is misled and 
confused, and prevented (from real knowledge).” ^ 

1 So also in tin* (cf. - An Isinaili^io \Vork by 

NasiruM-clin Tiisj”, JUAS, ID.SI, p. ooD), in I^jiluli Sfiyyitl-na 

(orip;. j\1S, p. 11). oto., -whilo tiio KnUhui /\V iji oIIkt plafos (.jT, 71. lOiq 
p refers s-mfd. 

2 Oiniittvl ill i-ho HH Abu bshaq. 

‘'J Cf. above, iutroduotion, I!. 

lieiul : wa man adrahti-hn hi -asmeVi-h i wa Pijdtl-ki wa hiiwa. . . ..More 
d(‘tails of the prochnualioTi of t.lie Qiyumatii'l-qiyamdt ore j?i\en in tlie 
Ikiba Sayyid-na, p. 21 ; the n-ecoiint, givtai in the HB Abu Isha<(, is woj'ih 
quoting in full (for the iext .see Appendix) : 

On the sov(Mitoonlh day of the blessed month of Karniwlan of the 
year 559 (S-VJJJ-l 104), at the hour of the constellation Virgo, wlinn llie 
sun was in the sign of Cancer, he ordered that on tho square of Alamxit 
a minhai\ or preaching chair, should bo orectocl, facing the West. At tlie 
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And Our Lord, the QdHm of the qiydmats , — prostration and 
glory be due to him ! — is the Lord of all things in existence ; 
he is the Lord who is the Absolute Existence ; He is all, — there 
is no existence outside of him ; all that is comes from him. 
He opened the gates of his mercy, making all, by the light of 
his knowledge, see, hear, speak, and live in eternity ; praise and 
glory are due to him for his generosity, — every one who knows 
has to render it 1 Extolled in the extreme is that One, the 
Glorified One, whose essence is knowledge ! 

And then he delivered a speech, beginning with : Dhahartu 
fi-M md'ltamasa-hu Sayyidu"n-nubl ”... And then he read an 
epistle beginning with : NaTpnu^l-Jiddirun al-mav)judun ...” 

With the help of the Lord, the Qd’imu^l-qiydmat^ we will 
write some paragraphs about the date of the Great Resurrection 
{Qiydmati qiydmdi), as predicted by prophets and leaders of the 
rehgion, as all of them gave information about it, and offered 
indications ^ ; also we will write a note on, and the translation 
of the address (khutha) of the Lord, explaining it as far as this 
humble slave of the rightful and rightly guided religion of 
IsmaiHsm, — God make it firm in the Eastern lands of the earth 
and in the Western I — can understand. All this will be mentioned 
in those '' Blessed chapters ” on behalf of Our Lord. We will 
now take up the question of the period of satr, or occultation, 
and of kasT^, or manifestation. 

In the time of every prophet who laid the foundation of the 
new rehgion, the Imam manifested himself in his own holy 
substance {dhdti muqaddas). The prophets had to point him 
out to the people. The periods of occultation, satr, had to come 


four corners of the minhar four banners were placed ; the murids from 
Khorasan were placed at the right side, the people from ‘IiAqi ‘Ajam at 
the left, and the people from Daylaman, RudbUr and Barda‘ (?) — in 
front, in the middle of the square. He ordered the faqih Muhammad 
Busti to ascend the hursi, and to sit on it. And then he. Lord of 
thousands of worlds and of men, Mawla-na Hasan ‘aZd ddiikrUhi^ s-saldm 
himself, dressed in white, and with a white turban on his head, descended 
from the Fort of Alamut, about noon, and very slowly approached from 
the right of the minhar^ and ascended it. Then he thrice said greetings 
to the people : first to the Daylamites, then to those on the right, and 
then to those on the* left. He sat for a while on the minhar, then rose 
again, and, holding his sword, he said in a loud voice : “ O ye, the 
inhabitants of the world, Jinns, men and angels ! Know and be aware 
that this day is called the Day of Union. And whoever will follow the 
orders will be saved from the punishment of the Day of Judgment. How 
you have to carry the news of these orders of Our Lord to all the faithful 
imu^mindri), so that they may understand them and obey them.’' 

1 It is not clear whether he has really written such a work. In the 
HB Abu IsMq the text literally agrees in this passage, but instead of 
the first person Plur. of the Future tense is used the expression nuwishta 
and* This does not tally with the next sentence which again literally 
agrees with onr text, and contains the words ; ha~qadrt hi tn Jcomtarini 
hamdagdn . . , rd ma'Mm hdda hdshad. 
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after suoh a manifestation, as a trial for the slaves. If the 
followers of the Imam are not the people of unshakeable faith 
and seekers after the truth and knowledge, their hearts will go, 
and they shall become like lunatics. But if they firmly believe, 
and seek for the Truth, they shall attain perfect knowledge 
(of the Imam) ; they will know that Our Lord the Qd'iw> of the 
Qiydmat always is present in the world, always was^ and always 
will be. [67] 

Sometimes he is manifest, and sometimes hidden, sometimes 
in the form of a father, and sometimes in the form of a son, 
or a child, or a youth, or an old man, and at other times in the 
womb of his mother, — 

‘All was he who, still being in the womb of his mother, 

Told the Prophet in his ears the meaning of the Coran, 
by heart. 

God the Allhighest said in the Coran (LVII, 3) : ‘‘He is the 
first and the last, the manifest and the hidden, and knows 
everything ’’ : 

Sometimes he becomes an old man, or child, or youth ; 

Sometimes he goes to the heaven in a mi'rdj, sometimes 
he goes into an abyss ; 

What worry to a knowing man, even if He comes up in 
a hundred forms, 

Sometimes as Mustansir,and sometimes as Salamu’I-lah.^ 

All this he reveals in such a way as to suit the understanding of 
mankind, in order that the world should remain. The people, 
being unable to see what is beyond their own selves, w^ould 
be otherwise unable to know their Imam, and would not find 
a way to him. And if it were not so, as is said : 

Before the creation of the world, so many thousands 
years, 

There already were Mustafa and ‘All, sitting together,^ 

— there would be no unchangeability in the realm of the 
Divinity and Godhead ; thus they appear to mankind in this 
way. 

Sometimes it hai)pon.s that a ])erio(l of the conceaimoiit of 
the Imam {satr), and of tlio hiding of tlio real faitli 
arrives owing to the heaviness of the sins of the faithful, as is 
said : 


1 Cf. Introduction, 1. This rcforoiico to Mnstausir obviously must 
bo considered together with another reference, on p. lO.’h in which lie 
is mentioned in the terms inii^lying his being the Imam of the time. 
These verses appear also in the HB Abu Ishaq. 

2 The same quotation appears on p. SS (text). 
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Thou committest sins on the earth, and thou dost not 
know, 

That the moon in the heaven becomes eclipsed due to 
thy evil acts. 

This happens when Our Lord looks at them with anger ; 
and the return of the period of his manifestation (kashf) comes 
from his mercy, when he looks at his slaves with kindness. 
The period of manifestation and presence of the Imam is like 
day, and the Bearer of the Truth {MuTiiqq) is like the sun ; the 
period of occultation is like night. His hujjat is like the moon, 
the dd‘is are like stars. At night, when the sun is hidden, the 
light comes only from the moon and from the stars. So, during 
the period of the satr, or occultation, when the people of truth 
cannot come directly in touch with the sacred person of the 
Truth-giver (Muhiqq), they can find the way to the right faith 
in obedience to, and knowledge of, the persons who at that 
time are deputed by the Imam. Such are the greatest 
the hdb, or the sacred “ gate ” to his knowledge, [68] as is 
said : 

The path to him lies through the heart of the Tpujjat ; 

The i^ujjat knows everything by the direct Divine help 
{ta'yid) to his heart. 

At the period of the hidden {mastur) Imams, during the 
first period of satr^ which arrived soon after the death of the 
Prophet and of his Wasi, the hujjat was ‘Abdu’l-lahi Qaddah ^ ; 
and in the second period of satr the h^ujjat was Baba. Sayyid-na.^ 
And the eternal Light, Mawla-na Hadi was he whose mysteries 
were known to Baba Sayyid-na. 

As at day-time the stars do not give light when the sun is 
in the sky, so at the time of Mawla-na ‘Ah Salman did not 
preach in his favour. At every period of the manifestation, 
the faithful must recognize the Bearer of the Truth {Mub^iqq) 
and learn his message (sirr) from those who are entrusted with 
preaching {da'wat) in his favour, as he is in reality, and as in 
the relative form {dar h(iq%qat wa iddfat) . And in the period of the 
satr, or occultation, his great da'wat is in charge of his Jjbujjat 

1 In the HB Abu Ishaq is given ‘Abdu’l-l^hi Maymuni Qadd&h. 
References to him in Ismaili works are found very rarely. In a late work 
(belonging to Fatimid tradition) on esoteric Ismailism, the ZahruH- 
ma'dni, by Sayyid-na Idris (d. 872/1468), ‘Abdul-lah is regarded as a 
descendant of Salman Ftoi. 

2 Of. HB Bab§; Sayyid-na, p. 20 of the orig. MS, where he is called 
“the great hujjat of the QdH77i of the Qiydmat and the Jesus of the dawr 
of Resurrection It may be noted that this title of hujjat has nothing 
to do with the same title as it was used under the Fatimids ; this one 
conveys only the idea of the mystical lieutenant of the Lnam whose 
office was introduced into the Ismaili doctrine only by the Nizaris, after 
the split. Of. above, note 2 on p. 44. 
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and his da%s. There will be a guide (l^ujjat) to the people 
[after the Prophet].”^ But it happens sometimes that the 
Imam, even during his personal manifestation {zuJmr), com- 
missions the hujjat to carry on the da'wat \ but it is impossible 
for both the Imam and his Jiujjat to be hidden. At the time 
of the Qiydmaii qiydmdt, when everything will be revealed, there 
will be no hindrance, either belonging to the physical world, 
the zahir, or to the spiritual sphere, the bdi/in, before the eyes 
of the people ; then neither the hujjat, nor other dignitaries will 
be ma nif est, the Qd'im will be then himself the source (wiijud) 
of everything. 

In the book called Kanzu’l-ghard'ih it is stated that the 
true prophets and the righteous saints came into this world 
by the order of God ; they were Divinely supported, and in- 
structed by Him, thus acting on His behalf, their mission being 
necessary (wdjib) to Him. The world cannot remain in order 
without the presence of prophets and their lieutenants. If all 
actions of mankind have to be regarded as proper and per- 
missible {kardani), it woidd result in the world’s being ruined 
because then we would have to regard everything as lawful : 
murder, rape, all possible grave crimes, and even the slaughter- 
ing of all human beings by each other, as these are actions 
which a human being can do ; and if every action were lawdul, 
then these would be lawful too. Yet, if every (independent) 
action were prohibited and prevented from being done, life 
would be impossible, — ^both these extremities are impossible and 
absurd. 

No one, except the Beal Actor, knows for certain what 
action is lawful, and what is not. [69] It is therefore necessary 
to God, in the system of his created world, to select someone 
from amongst mankind, and to endow him with the knowledge 
of the value of actions, through the Divine itxspiration {illidm) 
and revelation {palpy). Those who get their knowledge of the 
commandments of God, and the standard of actions through 
revelation (wab^y), are called prophets, and those wdio receive 
it through inspiration {ilhdm), are the Imams and saints (awllyd). 
They order the peox)le to act in such a way that they separate 
good actions from bad, showing which are good and which 
are bad ; then they command them to dd those which arc 
T'egarded as good, and prohibit the doing of those v hich are bad, 
so that the world should attain an orderly state, and should 


1 This is apparently a portion of Cor. IT, 145, l)ut the last words 
ha^da'r-Rasiilf are not found in tho original. We may recall that the 
original verse deals with tho commandment to turn towards Mecca at tho 
time of prayer, so that “ men may have no argumoiit [fmjjat) against 
you ”, etc. The author, as usual, gives it quite a diiSerent meaning. 
Tn the HB Abu Ishaq the quotation begins correctly, with U-al-ldt but the 
words hci'da'r’Rasul are also added. 
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not deteriorate. Such (a system of) commandments and pro- 
hibitions is called 8har\ or law, and him ^who gives the law 
they call sdhibi shar\ The wisdom {hihnat) of God decides 
whom to send at each particular time, so that he may bring 
his book, which cancels the book and the shan'at of his pre- 
decessor. Whenever such is the order of God, it is the duty of 
the faithful to believe in the book and the shan'at of the prophet 
who cancels the law of those who came before him. The meaning 
of the naskh, or cancellation, is making it futile ; if the shan'at 
is cancelled, it becomes useless, one has to abandon it, and to 
beheve in the new prophet. The real prophet is he of whom 
God said (XXXIII, 40) : '' Muhammad is not the father of any 
of your men, but the Apostle of God, and the final prophet 
He is also the one who gives the law, the rules of the spiritual 
progress (tariqat), the knowledge of the Reality (haqiqat), and 
the absolute knowledge of God (ma'rifat). All these forms of 
knowledge are found in his descendants ; they always were 
found, and are found at present ; and all his miracles, such as 
the Mi'rdj, or ascension to heaven, the sphtting of the moon 
(by his finger), etc., — all are true. 

Whoever beheves in a way different from this, and whoever 
objects to his shan'at, without the order of the Lord of the 
time, becomes a kdfir ; and even if he repents, his repentence 
will never be accepted. In reahty he is following the evil 
instincts of himself, thus becoming disobedient and a kdfir, 
in accordance vith the utterance of the Prophet : Whoever 
dies without recognizing the Imam of his time, dies as a kdfir, 
and the place of the kdfir is in Hell, even if he is a Jew, 
Christian, or Zoroastrian [70] This is because when there 
is no iirophet or law-giver in the world, his people may be 
under various illusions [suraUhd) \ if these are not destroyed by 
the Imam of the time, it is possible that all the people may 
become kdfirs, — God save us from this ! He, the Imam, saves 
the mysteries of the prophets from oblivion, and with the help 
of these mysteries he calls to God all the people, in accordance 
with every one^s capability of understanding, and teaches them 
the knowledge of God. 

Such true Imams after the Prophet are the Commander of 
the Faithful *Ali, and his descendants, till the Day of Resurrection. 
Whoever believes otherwise, is a kdfir, in accordance with what 
was said by the Prophet : ‘‘ Whoever follows a religious leader 
other than ‘Ali ibn Abi Talib, and his lineal rightful descendants, 
he is a cursed unbeliever, even if he is a faithful follower of 
Tsa b. Maryam 

With regard to what we said about the rehgions of the 
earlier prophets being cancelled, it should be noted that the 
commandments of the earlier Imams also can be cancelled; 
this has happened on many occasions. It happens that, in 
5 
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connection with the special requirements of their times, some 
prophets and Imams introduce new practices, peculiar to them- 
selves ; and subsequently one of them, also for the benefit of 
some special requirements of the time, acts against the prescrip- 
tions of his predecessors. It is necessary to recognize each of 
these two contradictory orders in its proper time, and to follow 
the one which was ordered at the time in question, in order to 
be a faithful follower, as is stated in the Coran (IV, 62) : 0 ye 

who believe I obey God, and obey the Apostle, and those in 
authority amongst you So that one should not become one 
of the disobedient or deceiving, about whom God said (XXV, 
46) : “ Nay, they err more from the way ”, — God save us from 
this ! 

The fifth question ^ is that about the ma'dd, or the future 
life. This belief implies the return of the individual soul to 
its source, in one of these three ways : 

The first is that of the souls of the good and obedient, 
whose good deeds in the world [71] outweigh their bad : those 
who are not criminals, heretics {mulhid), or irreh’gious people, 
who in this world did not neglect matters pertaining to the 
future life, and never attached more importance to matters of 
this world than to those of that. Those who always spent their 
time in worshipping God, in doing meritorious deeds, in carefully 
following the prescriptions for the life in this world and in 
that, and being perfectly obedient ; and this is the vii*tue of the 
faithful which is something like the ‘‘ Lote-tree of the last eternal 
limit ” {Sidratul-muntahd) of those who possess religious know- 
ledge. The people who act thus are called the people of the 
right hand, or of the right wing ; they are the pious and 
righteous, the well-behaving, those who recognize the Imam of 
their time, as is said in the Coran (IV, 87) : “ Whoso associates 
(himself) sincerely, shall have his share therefrom ”. Their 
virtues will be rewarded in Paradise, in the manner we have 
explained. 

The second variety of the people is called the people of 
the left hand, or wing. They are seekers after the wealtli and 
pleasures of this world, evil-doers, and offenders against them- 
selves, and those who do not obey the ordei's of the Fmams and 
the prophets ; as the Prophet said : '' This world is like carrion, 
and only dogs are after it ”. Such people will go to Hell, 
which is to be their reward, as promised in the Coran. 

The third kind of people are the heirs of the palace of Unity, 
the chosen servants of the Throne of the Almighty, and the 


1 No other itias'ala is so far montionod, uor is any tneiiiionocl later 
on.. It is obvious that this passage is takcii from some other woi'k, and 
the author forgot to strike out the heading. As an indirect proof of this 
conjecture it appears that in the HB Abu Fshaq this passage is omitted 
fas far as p. 72, line 9 of the text). 
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intimate trustees of the Abode of the Divine Union ; the Creator 
has given them the name of the associates {muqarrahan), accord- 
ing to the verses of the Coran (LVI, 10-11) : '' And the foremost, 
— ^the foremost are those who are brought nigh They are 
beyond Paradise and Hell, and are allowed, after having 
witnessed the beauty of the Divine irresistible Might {jabarut), 
to be the witnesses of the world of the Divine Power (malakut). 
They are prophets and saints {awliyd), and it is said about 
them : 

I will not go to Paradise until I see Thy beautiful 
countenance, — 

Of what use is Paradise for me if the Beloved is not 
there ? ^ 

When some one of the second group, i.e. the sinful ones, 
even in appearance (ba-surat) believes in Muhammad and his 
posterity, as stated in the Coran (III, 30), “ Descending one 
from the other, and God is the One who hears and knows 
or, in accordance with the verse (IV, 62) : “ O ye who believe, 
obey God, and obey the Apostle, and those in authority amongst 
you ”, and gives an outward testimony, [72] supporting this 
by the faith of the heart, he, though he has sinned (accidentally), 
after suiBfering punishment for some time, vdU be defended 
by the Prophet and his descendants, the intimate trustees 
(of God). By their intercession such a person will be saved, 
and will not remain for ever in the state of those who are being 
eternally punished. 

Those who do not believe in all sincerity, who do not obey 
the Imams, and, perhaps, do not recognize the Imam of their 
time, are the munkirs, or unbelievers, and their place is in Hell 
for ever. If they do not attain the knowledge of the Imam of 
their time, or the knowledge of their own selves (nafs) (?),^ they 
die as heathens, contrary to what is the case with the good, as 
God mentioned in the Coran (XCV, 5) : Then We will send 
them to the lowest of the low ”. And it was said before this : 

We have created man in the best of form. If he does not 
recognize himself. We send him to the lowest of the low ”, — God 
save us from this 1 ® 

If thou dost not recognize the Imam of thy time as 
the Truth itseH, 

Thou wilt go to Hell, even if thou wert obedient for a 
thousand years. ^ 


1 The same hayt is quoted on p. Ill (text). 

2 In anothei' place, see p. 68, it is stated, in accordance with the 
well-known Sufic hadUh, that whosoever acquires the knowledge of himself, 
he, through this, acquires the knowledge of God. 

3 Here the “ fifth mas' ala ” ends, and the text of the HB Abfi Ishaq 
again begins to agree. 

4 The same quotation appears on pp. 62 and 63 (text). 
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All that is given in a condensed form in that first emanation 
(tajalU),^ is here given in detail, in accordance with the verse : 

God the Merciful created Adam in resemblance of His own 
form.’’ ^ 

When we sent Adam ont, 

We put Our ovm beaut\' in the desert. 

In accordance with a l^adith, God said : ‘’I was a hidden 
treasure, and wanted to become known, so I created the creatures, 
so as to become known to them This means that God the 
Most High says : ''I was hidden, and wanted to become mani- 
fest, then I created the Universal Reason and the Universal Spirit 
{'Aqli hnllwaNafsi hull). And out of love for these two Lights 
I created the world and the people of this world, so that I might 
become manifest, — and I attained what I desired.” 

The Perfect Man was the crown of all creation, being a 
manifestation of the Divine attributes of Beauty and Greatness ; 
he accepted the burden of responsibility. A truthful wise man ^ 
says concerning this : [73] 

The Heaven could not take up the burden of the respon- 
sibility, 

The fateful die then fell to my humble name. 

Man comprises the w'hole {jdmVa) of the Reality (liagiqat)^ 
in the sense that wdiat is in a great mass diffused in the Macro- 
cosmos, all this in nucleus is contained in main. This means 
that w^hatever is found in space {dfdg), is found in the soul 
(anfiis). The man who attains the knowdedge of the Imam of 
his time becomes an intimate servant of the Abode of the Divine 
Glory. Then he finds the path of happiness in both worlds, 
which is the knowledge of himself, and w^hdeh is composed of the 
knowledge of the beginning of existejicc, and its ultimate purpose 
{mabda- icn ma'dd). It is said iji a relialdo Ijadiih : " Wlioevf^ 
attains knowledge of hiinseif, lie has already attained the know- 
ledge of his Lorcl 

Become a knower of thy own nature, — 

Then be the first amongst inen.'^ 

As soon as one attains the knowhulge of S(df. he attains tlie 
knowledge of the Imam of Ids time, his standing beconu's high 


^ Tho term tajalli is used in Sufic i>hilo.sopliy, au(3 ap]>f).rGritly is 
nevoT’ used in tho early haqcViff works in Fiitimirl litoratnTo (which em- 
])loys inbi'’dth). 

2 Cf. above, p. 55, noie 1. 

The wise man in (iu(‘wtion is the famous Persian poet Hafiz Shimzi 
(d. 701/1389). 

' This bayt belongs to tho Rawshand'Vvdyna of Nasiii Khusraw (p. 528, 
verse 7 of tho Tehran printed edition). 
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in creation, and he attains a high degree of honour, in accordance 
with the verse of the Coran (XCV, 4) : “ We have indeed created 
man in the best of symmetry ’ He becomes then one of the people 
of the right hand ”, to whom will belong (Cor. XCVIII, 7) 
gardens of Eden (which they shall enter), beneath 'which the 
rivers flow, — ^they will live there forever 

Praise be to God, and thanks to Him, that this knowledge 
of the Real Truth (haqiqat) is so widespread nowadays that 
those who hear it, are unable to refute it, and many of those who 
denied it have now accepted it. Let us hope that they, by the 
generosity and the mercy of Our Lord, will gain complete faith, 
becoming members of the community of those who sit in rows 
waiting for orders at the door of the Dmdni taqarrub, i.e. ‘‘ Palace 
of easy access ”, as important and intimate servants, in the 
Abode of trustfulness. 

After the Prophet his Wad, Executor, solves all the dif- 
ficulties which arise in his community, preventing the people 
from falling into error, disobeying, or rebelling. After himself 
he appoints another Imam, and transfers to him the knowledge 
of the mysteries. Such Wads were six in number, each with 
every Ndtiq : Seth at the time of Adam, Sam at the time of 
Noah, Isma‘il at the time of Abraham, Aaron [74] at the time 
of Moses, Sham'unu^s-safd (Simon) at the time of Jesus, and 
the Commander of the Faithful at the time of Muhammad. 

The Commander of the Faitlifixl 'All vrsis the greatest 
amongst all prophets and saints, pious and holy. Concerning 
him there are many direct indications in the Coran and in the 
tbodiths, such as the suras Tabdraka '\ '' Yd-sm'\ Hal 
aid ”, and the verses like Al-ldh nuru’ s-samawdt wa'l~ard ” ; 
the sura In-nd anzalnd ” is also about him, as God said that 
just as the month of Ramadan is better than a thousand 
other months, so the Imam of the time is greater than a thousand 
prophets and apostles. 

This means that the light of Prophethood is derived from the 
light of waldyat (i.e. Imamship). Is there any honour that 
can equal what the Prophet said about 'Ali : “ My flesh is from 
thy flesh, my blood is from thy blood, my body is from thy 
body, and my spkit is from thy spirit ” ? And there is a 
Ibadith about Mawla-na ‘Ali : I am the city of knowledge, and 
‘All is its gate ”. 

I heard that he (the Prophet) uttered the words similar to 
jewels, 

In the %adUh making the spirit to rise, uttered by his 
ruby-like lips : 

I am the city of knowledge, and 'Ali is its gate,” — 

What an honouring Jpaditlh (in favour of the one) whose 
watch-dog at the door I am. 
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In another poem : 

If the seas become ink, and all trees — ^reed pens, 

If the seven heavens become paper, and Jabra’il the one 
who offers praise. 

If all the Jinns and men were to write the praise to the 
Shah,— 

Not even one point out of a thousand would be recorded. 

It is necessary to know that the Imam is the ruler of the 
religion, and gives orders with regard to whatever he thinks 
is beneficial to the religious life or to the weKare of the people. 
His nature belongs to the realm of the greatest and most im- 
penetrable mystery, and to the wisdom of the eternal infallible 
commandments, as stated in the Judith : If the earth were to 
remain without the Imam even for a while, it would perish ”, 
as he is the centre of the heavens and of the earth, and the 
world cannot exist without him. [75] 

Now we have to explain the difference between the real 
hereditary Imam, mustaqarr^ and the temporarily acting Imam, 
mustawda\ The difference between them exists only in so far 
as the question of inheritance is concerned, as in the case of 
Imam Hasan and Imam Husayn. 

The ‘‘ personal ” Imam, mustawda\ is a son of the Imam, 
the oldest, if there are several of them, who also knows all the 
mysteries of Imamat, and so long as he discharges his duty he 
is the greatest of all people of his time. But he is not endowed 
with the privilege of transmitting his Imamat to his descendants, 
who can never become Imams, only Sayyids. 

The ordinary Imam, mustaqarr, is endowed with all the pri- 
vileges of Imamat, and transmits them to his successors. After 
^Ali ibn Abi Talib the Imam was Imam Hasan, w^ho was only a 
personal Imam then Imam Husayn, the hereditary Imam, m'W.9- 
taqarr. i^fter him Imam Zaynu’l-^abidin, then Muhammad Baqir, 
then Imam Ja far vS<\diq ; after him Imam Musa Kazim, on the 
same conditions as Imam Hasan after (Imam) ‘Ali.^ — he had not 
the privilege of transmitting the nas,^, or heritage. After liim 
Imam Isma'il,^ w'ho was an absolute Lord (az arhdbi itUlq), — his 
vision was directed to the Absolute Contemplated {ManzCiri 
Mutlaq). Ho did not follow the samc^ practices as the followers 
of the letter of the law’- {shar'). And this is no def(‘ct at all in 
the realm of the Reality, as is stated in th() Coran (XT, -S) : 

^ Cf. above, p. 41. 

2 Cf. above, pp. IS and 42. 

It is roally strange to soo such i)ersisto7it mid obsiiiuii.e disreganl 
of history. The author was surely acquiiiutod with the fa.et that the 
appointment of Musa Kazim wtis duo to the proinaturo death of Imam 
Isma*n. Why shonl<l he pervert the facts, and for wh<it ]nirpose,' -sooms 
really puzzling. 
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‘‘ There is no beast that walks upon the earth but its provision 
is from God. He knows its settlement and its resting-place ; 
all is in the x^^i'spicuons book Since Isma'il knew that 
Imamat was to remain with his descendants, he agreed to the 
Thoss of Musa Kazim, so that they were not opposed to each 
other. It is known to all that, as stated in the book called 
RawdatuH4asVim} when Musa Kazim was imprisoned by the 
caliphs of Baghdad, his enemies told him that his brother, Imam 
Isma^il, was trying to usurp his position. He replied : How 
can you tell such lies, — he is the one appointed by God and by 
the Prophet, by the verse of the Coran (III, 30) : Descending one 
from the other, and God hears and knows He then prayed 
for Isma‘il, saying : ‘‘ God, do not deprive my descendants of 
the blessing of the descendants of Isma‘il This is narrated 
in the hook Q2i][Qd'UmdatuH4dlib,^ which io one of the (most) 
reliable works on the descendants of the Prophet. [76] 

This case exactly resembles that of the prophets Ishaq 
and Isma^il.® So many descendants of Ishaq have perished^ 
and ultimately the office of prophethood and of Imamat remained 
in the progeny of Isma'il. We must now overcome our inclina- 
tions either to see things in a wrong light, or to disregard them, 
and must see that both are one and the same thing, — one does 
not exclude the other. 

Remember that thou must obey and follow the Imam of 
the time ; thou must be prompt to do everything that he orders. 
The office of Imamat existed before the creation of the world. 


1 In the copy of the RawdatuH-tasltm, by Nasim’d-din Tusi (cf. 
JRAS, 1931, pp. 527-564), which is at my disposal at present, there is 
nothing mentioned about MusS. Kazim. There are, however, two doubtful 
points about this : it is impossible to be sure that the text really never 
contained any mention of Mus^ Kdzim, and that such mention was not 
intentionally omitted by the scribe. And there may be some doubts as 
to this Bawdatut-tasUm being the same work as referred to in the text, 
because in the Sahijatu'n-ndzirin, which is probably nothing but a 
simplified version of this supposed to be T^si’s work, it is called, in the 
26th Sahtfa, — BawdatiCl-miUa^alUrntrif and thus the Bav'datuH-tasUm 
mentioned here may be quite a diferent treatise. 

2 In the '‘TJmdaviC t-Mih (cf. above. Introduction, III), pp. 208-209 
of the Bombay lithagr. ed. of 1318, the story is quite different from this. 
There is nothing, of course, about the relations between Isma‘il and Musa, 
as the latter was not appointed the Imam until Isma‘il died, but there 
is much about the rivalry between him and the son of Tsm&‘fl, Muhammad. 
The attitude of Musd Kdzim to his nephew appears to have been not as 
idyllic as our author represents it. The details of the story, which is 
given here, are omitted in the HB Abu IsMq. 

2 It is remarkable that Isra^'il, obviously the son of Abraham, who 
always is regarded as the Wafi, or the Imam, of Abraham’s dawr, and 
is mentioned so often in this work, suddenly appears here as payghmnhar ”, 
i.e. prophet, quite in accordance with the Sunnite orthodox view. The 
passage is omitted in the HB Abii IsMq, and thus it may bo yet 
another later interpolation. 
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of space, and of Adam, but it became permanent, and was 
transferred from father to son [dar nasi), from the time of 
Abraham, as is mentioned in the Coran (III, 30) : Verily, God 
has chosen Adam, and Noah and Abraham’s people, and 'Imran’s 
people above the world ”, — ^i.e. " Veriiy, I have selected Adam 
and Noah, and 'Imran’s people ” ; the latter refers to Abu 
Talib, because the descendants one from the other, till the 
i)ay of Judgment ” (Cor. Ill, 30), i.e. the Imams, have been 
in every period, and continue at i)resent in the Htrat. or de- 
scendants of the Prophet. The Imam sometimes receives his 
office by an express appointment, nassi sariT},, sometimes by an 
implied indication, nassi Jchafi, Therefore it is necessary that 
the Imam should either appoint as his successor one of his sons, 
or declare openly that after his death so-and-so is to be the Imam. 
In addition to this the nass may consist in the Imam’s conferring 
upon one of his sons of something that is definitely associated 
with Imamat ; or he should give instructions to the asds{'^:),'^ 
or the Imam should tell this to one of his thoroughly trusted 
l^^ujjats, or dd'is, in a clear and unequivocal way. 

Thus the Imams are those who are near God {muqarmbdn) , 
who are trusted by Him and chosen by Him ; and tlie 8hiltes, 
or followers of the Imams, are the people wffio (on the Day of 
Judgment) will be placed on the right hand. Theirs is the way 
which is called " good ” in the T^adith : '' Those who observe 
good customs and practices, they will receive a reward, a large 
reward ”, i.e. " Whoever teaches the people a good practice, 
I shall teach him twice as much”, etc., — so that xiltimately all 
these people should act in expectation of the reward for good 
behaviour. 

For these reasons it is necessary that the Ihujjat, the dd^i, 
and the ma^dhun should carry on preaching of the religion 
(da^wat) within the limits of their ability and competence. It 
is said that if there is even an ant in its hole, and if some be- 
nefit to the da' mat may be exi)ected [77] from it, the ddr'i must 
sit even years in expectation before tluit lH)le, waiting for the 
chance when that ant comes out ; thcTi lie should preacli to it, as 
perhaps from that ant the religion {d.m) may be strengtliemHl, 
and he, the dd%, can sliare the rewai'd 

These dignitaries are the ]) 00 ])!(‘ who on the Dha- of Ju<lg- 
ment will ])o jdaced on tlio riglit side : all of them, either the 
Jmjjai, or the dd'i, or ma\lhun, or the nui'alJim, or the tiiHsfajib, 
must fear God, be chaste, clean in thouglit, .strict; in piety, 
obedient, truthful and sincere, genuinely generous, and Jiiu.st 


1 Horo a-fidfi is obviously used in a pcculuii* seiiso. Xu Fatimid 
UtoratuTo tho torm Asdg is applied to ‘Ali only. Hero it sooias to be 
meroly an equivalent of the hiijjat, or hdhr or even dd*t, Cf. further 
on, p. 97. 
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possess a sincere faith in the da' wot of Our Lord. They must be 
absolutely ready to do any service for him, in accordance with 
the verse of the Coran (IV, 62) : Obey God, and obey the 
Apostle of God, and those in authority amongst you They 
must regard it their duty to strengthen the religion, so that they 
may acquire a greater reward for the da^wat than other digni- 
taries. The religion and piety can exist only through the da' wed, 
and the stronger this is, the greater is the reward. It is said 
in the book called Nasd^Jj, ^ : 

0 faithful, obey His command. 

It is for this that the Prophet received inspiration from 
God. 

A faithful believer must be pious and self-restrained, as is 
said in the Coran (XLIX, 13) : “ Verily, the most honourable 
of you in the sight of God is the most pious of you Know that 
it is necessary for you to follow obediently Him who is the 
Source of being. Know that God is watching you and is always 
present, at the time of your walking, or speaking, or sleeping. 
Live in such a way as not to be ashamed before God, who always 
sees you ; form a habit of being truthful, as it is a cure against 
misfortune. Pay the tithe of your income to him, because, as 
the Prophet said, Pa 3 nment of the tithe brings blessing upon 
the property The faithful must pay one-fifth of his income 
to the Prophet and his descendants. And every dinar, ^ which 
is spent in the w’ay of God, every hundred in this world wiU 
bring you one thousand in blessing in the future life. And it 
is stated in the J^.adith : Whoever gives money as charity for the 
sake of religion (Jiasana), will receive ten times as much in return’’. 
This is called the debt of the i^asana. [78] It is said in the 
Coran (?) : '** Pray, pay the tax ”, — and also (LVII, 17) : They 
have lent to God a goodly loan ”. And it is said : A hundred 
in this world in the next life will become a thousand ”, — and 
this is the result of the “ goodly loan ” Qf^Lsana), as a reward 
for it. 

Helping one’s co-religionists and brothers is a fundamental 
religious duty, — do not become slack in its discharge, as this 
brings a great spiritual advantage. The purity of thought of 
the faithful is effected by moderation in food, in talk, and sleep. 

1 It is impossible to find from this short quotation whether this 
JSfasdHh has anything to do with, the NasdHJji mu' min (probably for 
NasdHhu'l’-mu'minin). The latter is a short Sufioo-Ismailitic work, 
chiefly dealing with ethics, most probably of a late origin. In the HB Abu 
IsMq, where the hayt is also quoted, there is no reference to the IS! aed" pi. 
Perhaps also this is not the title of a book, but simply a term conveying 
the idea : “ the poet says in admonition ”, 

2 The appearance of such an archaic term may be explained, most 
probably, by its retention from an old work which is here quoted. It is 
ccommon in the works on fiqh, both Sunnite and Shifite. 
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Do not show your pride in worldly matters, and do not despise 
those who are poor, — ^this becomes only the mean among the 
unbelievers, and the fools. Pray to God to give you right and 
sound faith, and the knowledge of God. 

The purpose of being one of the faithful, mu' min, is to set 
an example to others, so that they should see and think : Why 
should not I be like the mu' min ? ’’ Suppress enmity and 
env}^, and do not let hatred come into thy heart, because hatred, 
envy, and violence deprive the faithful of faith. Purify your 
hearts of enmity to each other, as it is not right of the faithful 
to have it in his heart. His heart is the house of God ; or, as 
the Prophet said, — the faithful is the Throne of God This 
means that whoever has hatred in his heart, desecrates the house 
of God. And when the house becomes polluted, the master 
of the house cannot dwell in it. Thus the faithful loses his 
faith [imdn). Keep away from fanaticism {ta'assuh), except in 
the case of the enemies of the religion. Never tell lies to the 
friends of the Prophet and of his descendants {'Ur at ) ; and be 
polite to everybody, always observing the policy of generosity 
and goodwill, — these three virtues are the hidden axis of all 
pious deeds. If you quarrel amongst yourselves, do everything 
possible to secure peace ; make your ideal humility or meekness, 
— by this you can make your lives and conditions similar to- 
those in the heaven. Do not turn your faces away from those 
who represent the Imam of the time ; be steady in religion, 
because this world is only a loan, as stated in the Coran (LVIII, 
5) : That is that ye may believe in God and His Apostle ; and 
these are the bounds of God ; and for the unbelievers is grievous 
woe [79] 

My dear friend, take care of thy soul, and keep away from 
evil and mischief as much as possible. Do not spoil in your 
youth the valuable jewel of the soul. 

Baba Sayyid-na says on this subject^: “Limitless luaise 
and thanks are due to the .substance of IVluhammad, the chosen 
from all prophets, who collected the ])riucij)los of the shartat 
of all the law-givers, in accordaiuu^ with the vcirsc of thci (.^oran 
(II, 152) : “ These, on them are blessings from their Lord and 
mercy, and they it is who are guided ” : a.nd to tlui manifestation 
the One who manifests the substance, which is, as the Prophet 
said: ” I and ‘Ali were both a light before (iod the Allhighest, 
fourteen thousand years before Adam was created ”. And, 
explaining the things as they are in Reality, on the question of 
tawhJicl-, or the profession of (jod's unity, the Pro])het said : “I 
and 'All come from one and the same light, I am ’Ali, and I am 

*■ This ol)viouRly is a comnlolo (iiiolation of the muqaddima of T3aba 
iSayyicl-na’s own work on the Klmlhatul-haydn (cf. above, .1 ntrodiictioix, 
III). In (.he HB Abu Ishaq only a few isolated senttMiccs from it are 
given, as Par as p. SO. lino 14 (of the text). 



OH. V. 


QUOTATioisr FEOM bIba sayytd-n1. [79-80] 75 


from him i.e. '' I am of his substance And in the abode of 
this world, for explaining His great might and authority, he, 
the Prophet, in a perfect (=last ?) speech {Jchutha), (referring to 
his position, which is as high as his perfect nature), tells that he 
is the abode of wisdom, and ‘All is its gate He came to 
open the doors of knowledge and to unlock the gate of wisdom 
and spiritual vision. And blessings on his descendants of whom 
every one is hke a guiding star in the heavens, to show the way 
to all those who lost their way in the desert of sin and 
ignorance. And especially to that Substance, w^hich cannot be 
regarded except as the dot of the holy nature in the plurality of 
the letters of the being, and in the centre of the circumference 
of the circle of the existence. This sacred manifestation cannot 
be described adequately by the language of the humble or of 
the noble, when one has to offer it praise and glory. 

0 thou, the attribute of the Soul of the World, 

0 thou, who bringest faith and piety to all ! 

There is no one except Thee who really speaks, 

Speaks in both worlds, by the tongues of all. 

Though God has sent an Apostle, 

There is no Universal Spirit and Soul except Thee. 

Thou wert a companion of all, and from Thee 
Every one’s heart and soul is full of light. [80] 

Prayers of God and His blessiug be upon him and upon his 
descendants and offsprings, the pure ! 

Then : For a long time I had the desire and inclination, 
hidden and open (to write a treatise) explaining the sermon, 
khutha, which is attributed to the Commander of the Faithful 
and the Imam of the pious, the centre of the religion (?), the 
defeat er of the proud and the destroyer of unbelievers, ‘Ali ibn 
Abi Talib, — ^greatest blessings be upon him ! — The book is 
called Khutbatu%baydn, or, as some hold, KTiutha'i andhat, or 
the Sermon of the appointment of the lieutenant ”, etc. ; 
it is based on the words of the Prophet. How can these 
sacred words be analysed and synthetized in such a way as not 
to appear to conflict with the letter of the religion, zdTiir, and 
not to provoke objections from the orthodox ? 

To reply thfe I have to mention that in a hadtth it is 
stated : The slave of God, with the help of the acts of piety, 
never ceases to approach Me by performing religious practices 
(in addition to what is commanded for every faithful), until I 
begin to h’ke him (for the sake of these). And when I, God, 
really begin to love him, I become his hearing, by which he 
hears ; and his sight by which he sees ; his hand by which he 
takes, and his foot by which he walks 


1 1 Here apparently the quotation from B4b^ Sayyid-na ends. 
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What is intended in this passage is this : the organs of man, 
and their functions, such as those of hands, feet, etc., or hear- 
ing, sight, etc., are connected with the nature of man. Thus 
in both (?) hadiths which are mentioned above, every name 
agrees (?).^ It is clear that the Master of Life is the possessor 
of all the truth. Thus whatever man says, or hears under such 
circumstances, it is He, God, and no one except Him, who 
speaks or hears. Some of the people who attained to such a 
high degree used sometimes to utter words which may appear 
objectionable to the common people, and opposed to tlie letter 
{zdhir) of the shan'at ; for instance (the well-known expression) 
'' I am the Truth ”, or Praise be to me ”. The Prophet said : 

I and 'All are that Light which spoke to Moses [81] 

Al-lah, Muhammad, and 'Ali are one and the same 
substance, 

Though to those whose vision is imperfect they appear 
as three. 

We may explain this : whenever iron is put into fire, 
surrounded with burning charcoals, and the fire is made to 
blaze, the iron, being exposed to the flames, and remaining in a 
close touch with it, is purified of its blackness, solidity, and 
impurity, and reaches the state in which it acquires all j)ro];)erties 
usually associated with fire itself, such as sparking or burning, 
which are the ultimate nature of fire, and which thus become found 
in iron. In the same way, the slave of God who attains the 
distinction of being specially favoured by God owing to pious 
actions, as mentioned above, becomes God’s own, devoted hands 
and feet, hearing and sight. Then his every action is in fact 
the action or property of God, as the Prophet says (Coi*. VIII, 
17) : " Thou didst not shoot when thou didst shoot, but God did 
shoot ”. Though in appearance the act of shooting is attribut- 
able to the Prophet, in reality it was an act of the Truth. 

Thus in this hadifh, conceniing the position of ‘Ali. the l^i‘o- 
phet said: ''He ('Ali) is iovod by (^od and by His Apostle”. 
And as God has called him His Friend and His beloverl. wlio can 
question, wliy and liow this is ? 

In another hadtfh it is said : ** J and ‘Ali are ]>ra.is(»{i in the 
Substance of (Jod And again he said : ” I am tlie woi'd of 
God, the preacher {Ndtiq), and one who conv(M*ses with (hid — 
because conversation is tlio highest limit of friendly relations and 
association ; whoever attains this degi'oe is as if ])raised in the 
Substance of God, who is only One. 

As thus the Projflxet calls him “ tlie Word of (k)d ” ; and, as 
God has created both of them by His Word, bringing them into 

1 Jloro something is omitted in the original. It is not clear why both 
hadiths a.re ref or red to, while only one is actually quoted. 
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existence, this is in accordance with the words of God (Cor. 
XXXVI, 82) ; ‘‘ Verily, His bidding is only when [82] He desires 
anything, to say it be — and it is We may add that bring- 
ing into existence ”, ijdd, means when that thing becomes 
apparent. And also it is said in the Coran (VIII, 7) : “ God 
wished to prove the truth true by His words ”. And He makes 
falsehood false by His words, too. 

It is proved thus that all things are subject to the will of 
the Sdmit^ of the Truth, i.e. the Imam, and are under his 
control, as stated in the Coran (VII, 52) : ‘‘And the sun, and the 
moon, and the stars are subject to His biddings”, or (XVII, 
87) : *'* They will ask thee of the spirit. Say : the spirit comes 
.at the biddings of my Lord ”, as the Imam is “ I am the Order 
of God and the Spirit”. And the command {amr) of/ God is 
that by which the word of order, “ be ”, appeared. Therefore, 
it is liefitting to every soul that sees through illumination, 
inspiration, or inquiry by the w^ord of the Preacher [Ndtiq), 
to say (Cor. LVII, 3) : ‘‘I am the First and the Last, Manifest 
and Hidden, kno'wing every thing ”. 

As God said that the Amir, i.e. ‘Ali, is the Word (Kalima) 
of the Divine Command “ be ”, therefore, it follows, it is true 
that he is as is said : “I am the designer of men in the wombs 
of their mothers ”. Because every design which appears on the 
surface of nature, and by which every existent thing in this 
world is stamped, comes out of that (primaeval) Word of the 
Divine order. 

This is why it is perfectly right that he, the Imam, should 
say: “I am the Word of God”, because if, by chance, it dis- 
appears from the things of this world, everything ceases to exist. 
And this is why ‘All said : “ Thy medicine, though thou dost 
not realise this, is in thee ; but thou missest it when it is absent.” ^ 
And he said also : “ Reflect about thy being an infinitesimal 
thing, and that in thee the Macrocosmos is condensed ”. In 
other words the Prophet says that ‘Ali is comprised in himself 
as also is Macrocosmos : “ Thou art the Guiding Book. The One 
who makes manifest (every thing), becomes Himself mani- 
fested in its letters [83] For the same reason the saints of 
God said : I am# the Coran and the first chapter of it, and the 


1 The term Sdmit (=the “ Silent ” one), as an equivalent of Asds^ 
or Wasi, appears very rarely, only in the earliest Ismaili works of the 
Fatimid period. Tn the Xizi,ri literature it seems to be never used 
normally, and appears only in an eclectic work siich as the present. 

2 This, and the following Arabic quotations are taken from the 
apocryphal Dtwdn of ‘Alt ibn Abt T^lib, cf., pp. 45-46 of the Bombay 
lithogr. ed. 1340. There are several variants: the second hayt begins with 
wa talviahu instead of a ta/z^amu \ the third hayt ends with al-mudmar 
instead of dl-mazhar. 
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spirit of the spirit, amongst the spirits that are the nearest unto 

Him”M?) 

And the Prophet said : “ 0 'jAli, thou wert hidden with all 
the prophets, and thou hast become manifest with me And he 
added : “ Thou art the book of God. Thou art the mystery of 
God, 'because no one knows thy mysterious substance except 
God. The mystery of God is revealed in His words which all 
deal with the exalted position, mine and thine 

The Prophet also said : '‘All mysteries of God Avhich are in 
the heavenly books, i.e. Tawrat, Injil, and Zabur, are in the 
Coran ; and all that are in the Coran are contained in the first 
chapter of it ; and all that are in the FdtiJia are contained in the 
formula of the Basmala, in the name of God ; and all that 
is found in this formula is contained in its first letter b ( ), 

and, ultimately, in the dot under that letter Thus it is 

obvious that ‘Ali is the meaning of that dot, the mystery of 
God, the mystery of all heavenly books ; and that he was with 
all prophets and in all revealed books. Thus all the mysteries 
of the hidden heavenly books are in him. And, as all these 
heavenly books found their completion in the Prophet, it is 
thus obvious that they became complete in ‘Ali. And whoever 
prefers to abide by the letter (tanzU) of these revealed books, 
becomes like a Gabr, or a Christian, or a Jew,^ or an Armenian, 
or Hindu, or an unbeliever, or axi heretic ; he thus becomes one 
of the male or female unbelievers, those who “go on the wrong 
path And whoever attains the knowledge of tahvil, and 
acquires the knowledge (of the Imam), attains salvation and 
(eternal) relief. 

Prom the Prophet, there \vas his “ nearest Eelative 
‘All, who was his hidden companion, — 

He also was with all prophets secretly ; — 

The Word of God was thus manifested. [84] 

The basis of all systems (of religion) was the Substance of 
‘All, 

The (Divine) wisdom found its perfection in him. 

God revealed in the story of Moses that when the latter came 
near the fire, the fire cried : “ Verily 1 am God It is said in 
the Coran (XX, 11-12) : “ And when he came to it, he was 
called to : 0 Moses, verily, I am thy Lord, so take off thy 


1 This quotation apparently is not from the same Dtwdn, and seems 
to be not poetry, though its mutilated condition does not permit to be 
positive about this. 

2 Here the term “Jew** is given twice, in an ordinary , Persian 
form as YahM, and in Central Asian form — JahiXt. 

3 In both copies of the text, and in the HB Abu Ish&q, the quotation 
begins in the same way, though it seems to be wrong, as tho sentence 
appears to be ungrammatical. 
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sandals”. And when God sent fire, and the Mount Sinai was 
burnt, He said : Verily, I am God, the Lord of the worlds 

Thus the Real Truth is manifested in him, whose nature is 
the Light of God, in the first instance because, as mentioned in 
the verses of the Coran, it is revealed in the utterances of the 
Prophet : ‘‘ Verily, I am with God, and I and ‘Ali are two Lights 
before God, who existed fourteen thousand years before Adam 
was created ; and when he was created, this Light was trans- 
ferred to his progeny, and it never ceased to pass from father 
to son, until it became divided iuto two branches, one of these 
being in the family of 'Abdu’l-lah (the father of the Prophet), 
and the other, which was the branch of 'Ali, in the family of 
Abu Talib ; thus 'All is from me, and I am from him 

And in another hadUh the Prophet says : “ I and 'Ali both 
are from one and the same Light ”. And it is stated in the 
Coran (XXIV, 35 ) : " God is the light of the heavens and the 
earth ; His light is as a niche in which is a lamp Thus as 
God is the light of the heavens and [85] of the earth, and as 
all lights are rays from the light of Muhammad, thus ‘Ali is 
the source of that light, because the Prophet is the real True 
Light {Nuri Haqq), whose source is 'All : 

'All it was who made the morning of Prophethood to 
dawn, 

Muhammad is the seal-ring, and 'Alt is the design on its 
jewel. 

Just as the Prophet said : "I am the light from which 
Moses derived his light of guidance ”, i.e. 'Alt is that light which 
was borrowed by Moses for guidance. That fire which cried 
" I am thy Lord ” was that Light. 

The Prophet says : " The Lord of aU things is the Word 
"be ”, and 'Ah is exactly that word ”. The Prophet also 
said: "I and 'Ah are from one and the same light”. The 
ofi&ce of the Prophet depends upon mankind, and is limited by 
the reception of the revelation through Jabrahl ; he would not be 
commissioned for his mission until such inspiration is conveyed 
to him ; it is obvious, therefore, that his mission depends on the 
services of Jabrahl, as is made clear in the Coran (LIII, 3 - 4 ) : 
"... nor speaks he out of lust, — ^it is but an inspiration in- 
spired”. And Jabrahl is an angel bringing to the Prophet the 
inspiration from God, as stated in the Coran (V, 71) : " O thou. 
Apostle, preach what has been revealed to thee from thy Lord 
This implies : — " and thou art not commissioned to do some- 
thing beyond this ”. This mission of the Prophet is defined 
in the Coran (XIII, 40 ) : " Thy duty is only to deliver thy 
message, and Ours to reckon up ”. 

The position of 'All is that of Waldyat ,* he has no inter- 
mediaries, but sees God without any intermediate "veils”. 
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And again the Prophet said : I am carrying 03i war with 
revelation (fanzU), and 'Ali — ta'wU'" ; but ta'wU is tho state 
of God Himself, as is said in the Coran (Til, 5) : None know 
the interpretation (ta-wil) of it except God, and the righteous 
This means that the Prophet and ‘’Ali belong to one and the 
same reality {haqtqat), and tliere is no differentiation {gliay- 
riyyat) in their substance, — ^it exists only in appearance and in 
persons. And all tliat they say about belief in the One God 
(tawhul), or about the difficulties [86] which they solve, — all 
this wisdom is that of the degree of Waldyat, because the Prophet 
has the degree of prophethood and of Waldyat as well. The 
Imam has the degree of Waldyat in mystery, and the prophet- 
hood is open and manifest, but the degree of the “ Successor or 
“ Friend of God ’’ is higher and superior to that of prophethood. 
Therefore the Waldyat of ‘Ali is superior to the Nubuwwat of 
prophets, because the Waldyat of the Commander of the Faith- 
ful is the same as the Waldyat of the Prophet about which the 
latter said : “I have moments of (direct) intercourse with 
God in which only the angels of the highest rank and prophets 
(?) can participate This means that at some moments the 
Prophet has (direct) communication with God, in which no one 
can participate, except the highest rank of angels, like Jabra’il, 
and the Apostles, like himself, who has the rank of prophethood, 
which belongs to the degree of Waldyat, also belonging to the 
Prophet. 

Thus it is probably that difficult subject which the Prophet 
explains, i.e. absorption in God (fand' fi’l-ldh), and eternal life 
in God {haqff hi^ldh)} And the Prophet said also : “I am the 
dot under the letter v. and I am the hidden book And 
he said also : Wisdom is like a single dot, but the ignorant 
made it a multitude This dot means the dot under the 
letter v in the initial word of the formula of Basmala, “in the 
name of God And his substance, which is like a dot, forms 
every thing, as all the letters are developed from it. In saying 
that knowledge is but a single dot, he refers to his own sub- 
stance because his substance is the essence of all knowledge. 
All the prophets through whom sacred books were revealed and 
all such heavenly books themselves, cannpt be disconnected 
from these letters ; and the letters cannot be dissociated 
from the dot. Thus the dot participates and forms the basis 
of all. This is why the Prophet said : 0 ‘Ali, thou wert with 

all the prophets in mystery, and thou hast descended with me in 
open This means : “ 0 ‘Ali, thou art the mystery of God ; 
and the mystery of God made itself manifested in the person 
of Muhammad 


1 Both these terms, and the subject itself, are entirely Sii6c, — 
Ismailism proper does not know these. 
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In the state of Prophethood Not-being {‘adam) became 
Thing (shay*) by Truth ; 

Every dot that was capable of possessing properties has 
become alive ; 

The kingdom and the power of every thing except God 
has become cancelled, 

When in the manifestation of the Wasi the Light of 
the age appeared from the Wine. [87] 

The earth and the heavens, with aU that is found in them, 
exist only by the Word of God, and cannot exist without it. 
By the will and order of God His Word manifests in that dot, 
mentioned by the Prophet (who called himself the dot under the 
letter v)- If it disappears from the heavens or the earth, how 
can things remain existent ? Thus all things come from 'All, 
as is related in the h(^dUh : " He is with the Coran, and the 
Coran is with him — because these letters of the Coran cannot 
be written without the dot ; and God called him '' the dot . 

A dot became alif, and alif turned into all letters. 

Thus in every letter alif is called by a different name. 

In the Kashfi hahir and the JdmiH kabir'^ it is written that 
the Prophet said : " I am the Speaking {ndtiq) Word of God 
As a poet says : 

As *Ali was the " Speaking Word ” (of God), 

He possessed properties like those of the Creator. 

Another poet says : 

It is the story of the light of a lamp and of a blind eye, 

Or of the privilege to witness a miracle, bestowed upon 
an atheist. . 

The Prophet said : " God is not something whose existence 
is to be doubted, — verily He is apparent to the whole of the 
world 

A poet says :* 

There is nothing to wonder if God makes 

The whole of the world synthetized in One. 

Every one who knows this, knows that this glory be- 
longs to 'Ali, 

Who is on the throne, as the head of mankind. 


^ These treatises are mentioned neither amongst Ismaili, nor Ithna- 
‘ashari works. They are not referred to by Brookehnann. Perhaps the 
titles are given in a wrong form. 

6 
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Another poet says : 

If thou couldst learn, after a careful search, 

The whole of the story, explaining the nature of 'Ali, 

It would become clear to thee, by God, 

That 'All is the one who speaks through all tongues.^ 

The Prophet said : " From the light emanating from the 
face of 'All God created 70,000 angels, who pray for mercy for 
him, and for his friends, till the Day of Judgment [88] And 
the Prophet also said : 

" When I was taken to the heavens on the night of the 
Ascension (Mi'rdj), and as I was passing through a corner of 
it, I saw an angel who sat on a chair (minbar) of light, and 
other angels were standing around him. I asked Jabra’il, who 
this angel was ? — Jabra’il rephed : " Come near, and greet him 
When I went near him, and greeted him, I saw that he was my 
cousin, 'Ali ibn Abi Talib. I asked Jabra’il: "When did he 
come before me to the fourth heaven ? Jabra’il replied : " 0 
Prophet of God, 'Ali is the Manifestation of the miracles ; he is 
the central support of the earth and of the heavens ; the earth 
and the heavens cannot exist without him. But the angels, 
out of longing for 'Ali, complained to God, and God has created 
an angel from the Light of 'Ali, and now all of them in the night 
on Friday, and on Friday itself visit him 70,000 times, offering 
their praises and glorifications to God”. 

In the Mandqih of Imam Muhammad Baqir ^ it is narrated 
that the Prophet said : " During my Ascension God the Allhigh- 
est spoke to me by the tongue of 'Ali ibn Abi Talib. I asked : 
" 0 my Lord, dost Thou speak to me, or 'Ali does this ? ” The 
reply of God was : " 0 Muhammad, I am not similar to anything 
in the world ; so it is no good to think of Me in the same way as 
of human beings, or to compare Me with anything, and it is no 
good to see Me as something definable. I have created thee from 
My own light, and 'Ali was created from thy light. Then, looking 
at every corner of thy heart, I found 'Ali everywhere, and found 
that I loved no one more than 'Ali ibn Abi Talib. This 
is why I spoke to thee by the tongue of 'Ali, so that thy heart 
shall be quiet, and not frightened by awe 

The Prophet said : " Love for 'Ali destroys sins, just as 
fire consumes fuel 


1 From here to p. 88, line 17 of the text, — omitted in the HB Abu 
IsMq. 

*2 JsTo work with such title is known amongst early Shi'ite books. 
Most probably the author again gives a casual designation instead of its 
original title. 

^ * These stories sound extremely non-Ismailitic. and most probably are 
derived from some popular Ithna-*ashari works on the They are 

not given in the HB Abu Ishl,q, but from here both versions again begin 
to agree, — ^more or less. 
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The Prophet said : '‘If mankind conid be united in the 
love for 'All ibn Abi Talib, God would not have created the fire 
of HeU 

The Prophet also said : " God made a covenant with me 
that He will not accept the faith of any of His slaves except for 
the love to the Prophet, to 'All, and his descendants [89] 
And he said : " Whoever is attached to 'All and to my 
descendants (awldd), he is attached to me ; and whoever loves 
me, loves God 

And he said : " Whoever hates 'All and my descendants, he 
hates me, and he who hates me, hates God the AUhighest 

True it is what the Prophet says ! May Our Lord bless 
his slaves and make them pious, lending them His miraculous 
help, by His mercy and His generosity! 


CHAPTER VI 


On the origin of the physical and spiritual worlds, on the 
origin and the end of things, and on the explanation of the 
degrees of dignitaries, from the mustajib to the Imam. 

In the preceding bdbs we have proved that only God has 
absolute existence ; everything that is, exists through Him 
everything that separates itself from the existence of God, falls 
into absolute non-existence. Therefore the physical world, 
which is governed (by the laws), from the highest celestial 
sphere to the centre of the earth, exists only through the existence 
of God, i.e. it stands only by some force, which is one of the 
forms of the Might of God, and which makes it existent. The 
skies are like the father, the lights are like speech (nutq), and their 
sons are the inorganic matter, plants and animals.^ This power 
of God is spread in the heavens, which are like the father, and in 
the elements which are like the mother, and in the phenomena of 
physical nature {mawalid), which are like their children. All 
these are synthetized in man ; and because all such forms of the 
power of God thus become re-united in the person of man, his 
person, or form, has to be that of God Himself. [90] The world is 
nothing but a magnified system of the properties of man ; and 
man is a synthesis of the properties (or elements) of the world. 
Thus, in reality, man is the Macrocosmos ; the elements of which 
he is composed all return to their proper place {markaz). There- 
fore we can call these scattered elements, of which man is com- 
posed, the world of things {'dlami mawjuddt). 

The world of spirits, or of the spiritual, means the world of 
realities {haqd'iq), i.e. the world of ideas revealed in religion {din). 
It is because the existence of every thing rests upon its real proto- 
type (baqiqat) which underlies the genus of things of every kind. 
The reality underlying all things (together) is revealed in the 
conceptions of religion (din). The spiritual world is the world 
of life ijdn), while the corporeal world is the world of body and 
of (inorganic) matter ; both together are complete, but separately 
are nothing. 

In the “ Blessed chapters ” (Fusuli mnbdrak) ^ it is written 
that the body and the soul together form a body, and the soul and 
body together form a soul (or life, jdn). The abstract ^lus the 


1 Tho subject of this paragraph agrees with the HB Sayyid-n&,. 
p. 55 (orig. MS). 

2 This is yet another literal quotation from the same souVee as that 
of the HB Babd Sayyid-nll, p. 27 (orig. MS). 
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sensual form together an abstraction, and the sensual abstract 

form together a sensual perception^; because if you look at a 
living soul from the point of relativity, it will appear as a body ; 
and if you look at -a body from the point of view of absolute 
reality, it will be nothing but a living soul. And if an abstract 
notion is looked at from the point of relativity, it is nothing but 
a sensual perception, just as the sensual perception, looked 
upon from the point of view of the reality, is an abstract no- 
tion. If you look at the reality itself from the point of view of 
relativity, it wiU be relative, and if the relativity is seen from 
the point of view of reality, it will be the reality. And if one 
sees the Unity of God from the point of view of relativity, it 
will appear as plurality, but if the plurality of the creation is 
seen from the point of view of the reality, it appears as the 
Unity of God. 

In the same '' Blessed chapters it is written that what- 
ever is entirely real, it has nothing to do with relativity. And 
•everything that is only relative has no share in reality. And 
what is relative from reality, has nothing to do with either ; 
and what is really real, and relatively relative, belongs to both 
these categories. Thus whoever sees the real and the relative 
in their proper positions, will be free from false and fictitious 
ideas. 

It is also said in the '' Blessed chapters ” ^ that on the Last 
Day, when God will manifest Himself as a visible person, the 
■shan'at [91] will appear futile and fictitious. 

We have already stated that on the Last Day everything 
will become alive, as is said in the Coran (XXIX, 64) : Verily, 
the abode of the next world, that is life, — if they did but know ! ’’ 
'This means that no one is alive except him who attained the 
knowledge about reality {liaqiqat), as is also said in the Coran 
•.{XVI, 21) : “ Dead, not living ” ; and the future life is (entirely) 
the realm of religious realities, r'wJidniyydt. Thus the world is 
(Hke) a man. The Prophet says ^ that in the future life stones 
and heaps of dry earth will speak ; and since none except man 
can speak, it thus appears that in the future life everything 
will return to its origin, and that the original form of man is 
that in which he^was created. This world of sense is, as stated 
in the Coran (XLVIII, 10) ; The hand of God is above their 
hands ; and whoso perjures himself does but perjure himself 


1 This apparently means ; an abstract idea, accompanied by an in- 
•dividual case of experience of senses, remains an abstract idea; but a 
perception of senses, even accompanied by an association with a general 
abstract idea, does not become by this an abstraction. 

2 This passage does not belong to the HB BAb§. Sayyid-na, though 
to some extent resembles it. 

3 Again a literal quotation from HB BAba Sayyid-na, p. 27 (orig. MS). 

4 Another quotation from the same work, p. 28 (orig. MS). 
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against himself ; but he who fulfils what he has covenanted 
with God shall bring him mighty hire ”, This means that there 
is no hand above His hand, because his mystery is the mystery 
of God, his ears are the ears of God, his eyes are the eyes of God, 
his tongue, his mouth, his speech, his commands, his prohibitions, 
— all are those of God ; and the orders and prohibitions, the 
power of cancelling and altering are all in his hands. It is he 
who gives orders, by the saying (Cor. V, 60) : '' Verily, your 
protector is God and His Apostle”, and ‘'Verily, I am the 
deputy of God on earth 

“ The hand of God is above their hands ”, — is revealed 
concerning him, 

Because there never will be anybody’s hand above his 
hand.^ 

The shan^at, and the laws of this world, and the “ return ” 
(ma'dd) of all the faithful and pious, all refer to the sacred sub- 
stance of Our Lord, — Exalted and Extolled be He, — as is stated 
in the Coran (XXI, 93) : ‘‘ Everything returns to Us ” ; and 
(XCVI, 8) : “Verily, the things return to thy Lord” ; and (II, 
151) : “ Verily, we are God’s and, verily, to Him do we return ”. 

The world of man who acquires the knowledge of the Imam 
is the world of eternal life, and xmending existence. But the 
end [ma'dd) of the unbelievers and renegades is nothing but 
eternal non-existence and final extinction, [92] which is spiritual 
Hell. Some of them may return (into life ? ) in the form 
of animals ; but finally they will kill each other. As we have 
already mentioned, they will never attain the knowledge of 
the Truth, — except gradually. As we have shown, the people 
who possess the Truth are those who belong to the religion 
(din) of the da'ivat of Our Lord. Thus none who does not 
associate with them can find the W'ay to God. So long as he 
does not do tliis, he is fallen far awuy from God, who is eternal 
Life and ])crpetual Existence. And if he falls far from these, he 
goes to non-existence. 

Thus it is clear that the ])oo])le with wlioso help one may 
attain salvatioii {wa'dd). are the ])eo])l(^ of the religion (din) and 
of the da^wai. The salvation (/na"dd) of tlu^ enemies of religion 
(ahli iadddd). is to sock for the Truth, to sti^p* on the highway 
of the Truth, and to become members of the “ ])eople of gradual 
progress ahli iaraitnh^ i.e. the Ismaili community. And if 
they try then tlieir best, they corner back to the people of Unity, 
ahli waJidat. And those m/u'mitjs wiio arc in ])ossession of good 
qualities and good morals, and are not defaulters in the dis- 
charge of thcii* service to God, become angels. But those who 
turn their faces aw’-ay from (Jod, or those w^ho mislead others, 


I The same verse is quoted again on p. 115 (text). 
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are real diws and ghuls. And those who in their goodness have 
not attained the degree of angels, and in their badness have 
not attained the degree of the dim, shall become parish 

To sum up, the Throne of God, ‘Arsh, the Kursi, the Board 
{Lawlp), the Pen {Qalam), Paradise, and Hell, — all these refer to 
(the soul of) man. Thus, Paradise is the state of the man who 
calls people to God and to things Divine, — such a person is Good 
{sawdh). This is why the Prophet says that Salman is the life (or 
soul, jdn) of Paradise. And Hell is the state of the man who 
drives the people from God and from things Divine ; such a man 
is a punishment to himself and to all the people of Hell. 

Baba Sayyid-na says ^ that if a black stone is to be punished, 
it is named after a bad man. Therefore it transpires that in the 
future life the black or white stone is (Hke) a human being ^ ; 
and no one can attain freedom from fictitious beliefs until every- 
thing is visualized {mu'ayyan), and personified (mushahhkhas) 
for him. 

With the help of Our Lord, we will tell this in the chapter 
on conscious mind {nafsi ndtiqa), explaining in detail what is the 
beginning and the end of things {mabda' wa ma'dd). 

A faithful one, who possesses the virtues and devotion to God, 
and is helped by support {Hndyat) and the mercy of the Lord 
of his time, whom he knows, develops a grea.t longing for the 
knowledge of God, and seeks the way unto Him. Then, after 
wandering amongst the 72 sects, [93] he sees all their futility, 
and finds for certain that he, like others, worshipped not God 
but his own fictitious ideas and fantasies. The fire of remorse 
begins to devour him, burning his (personal or individual) exist- 
ence or non-existence, or his individuality, — all become burnt. 
With the help of Our Lord, who shows him the right way, he 
comes across one of the functionaries {Ipudud) of the true religion 
{din), i.e. a dd'i, or a competent teacher. After the true teacher 
tries him in many ways, and finds him suitable as a servant 
to Our Lord, he reveals to him the doctrine of the da'wat, 
as much as he is capable to understand, and he accepts it 
with all his heart and soul (jdn). Then he becomes subjected 
to various regulations and restrictions, from which he does not 
shrink. This new servant who is in possession of pure faith 
{sd7ji,ib yaqin), receives the name of mustajib (i.e. one who has the 
right to ask questions concerning the secret doctrine of the 
religion), and the teacher instructs him in the proofs and prin- 
ciples of the True Baith. Concerning this there is said in the 
Coran (IT, 24) : “ . . .that God sets forth a parable of a moth, 


1 Apparently a paraphrase of the HB BIIM Sayyid-n&, pp. 29-30 (orig. 
MS) ; the text does not agree literally, but the subject is the same. 

2 Here the quotation is literal, cf. the HBBS, p. 31 (orig. MS). 

3 Or ; “ certain states of human soul 
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or of what is bigger than it”. The moth (or gnat) rises 
from the water of knowledge of the Reality ; it is the weakest 
of all creatures that fly. The flying towards heaven is an al- 
lusion to its being inimical to the elephant, as it can fly amongst 
the different birds and the stars of heaven, by which are meant 
the dignitaries of the right faith ; the elephant is a heavy animal, 
which always has to walk on the earth. He cannot even look 
at the sky ; he is like the learned man amongst the followers 
of the zdMr of the shan'at. But a mosquito gets through bis 
skin (which is the zdhir). This is an allegory of the mustajWs 
overpowering the people of the zdhir, and of making that doc- 
trine lose its prestige in the eyes of its followers. 

When the mustajib is perfected in his learning, and his 
learning becomes such as to make him able to teach others, 
and to lead them out of their errors, he receives the title of 
rm'dhuni asghar, or the '' junior licencee ”, from the senior 
ma'dhun, or from the teacher. He thus becomes licenced to 
deal with the people of those religions, and the teacher gives 
him a Hcence to preach amongst them. When he succeeds in 
this, and claims a higher degree, the gives him the title 

•of the ma^dhuni akhar, or senior ma'dhun ; this degree implies 
absolute freedom to preach amongst any people that he thinks 
necessary. When he tries to get a still higher degree, he 
becomes a teacher, mu%llim, by being appointed by the great 
ihujjat in one of the provinces (jazd'ir). He thus becomes one 
of the twelve Idhiqs, who are in charge of different provinces ; 
every mu' min, or mustajib who resides in that district or province 
is under his command. 1 [94] 

In addition to these degrees there is the degree of the dd%. 
This degree gives no special province into his charge, but he 
has the absolute licence to carry on the propaganda. After this 
there is the degree of the highest and after comes that of 

the Imam. There is no intermediary between the Imam and 
the Great Hujjat. The knowledge of the is Divine {ta^yidi), 
and he is infallible, or error-proof {ma'sum az khatd) ; he corres- 
ponds with the First 'AgL One cannot know the Lord except 
through him, as one cannot know God except through God. 
Only one man can really know God, and this i^ the great liujjat. 
All other people know Our Lord only through him, as the 
manifestation and the brilliance of the Reason {^aql) appears 
in him only. He is the Gate of Knowledge ”, and the Gate 


1 This state of things belongs, indeed, to a much earlier jjeriod, and 
probably ceased to exist soon after the split. The arrangeiiient itself, 
and the terminology, are very archaic ; most probably the author took 
this from an early Ismaili work. The teim Idkiq, which is rare even 
in the early literature, most probably is intentionally introduced, to 
avoid confusion with the term hujjat, which is used by the Nizaris in a 
different sense. 
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of the glory and mercy of Our Lord. He is the means of 
knowing the Laws of the Reality {JjxiqdHq), and of solving 
doubts ; he is the governor and the commander of all the true 
faithful, and whoever disobeys him is placed in Hell, and suffers 
eternal punishment. The manifestation of the Divine attributes 
and His exalted properties attains its perfection in the 
All i,ujjats are the same in substance. The Imam, who at the 
period of his (fuU) manifestation is the Qd'im of the great 
Resurrection, is very near to him ; he is greater than the i^ujjat, 
through his revealing the mysteries of the Reality (haqd'iq). 

Whoever attains the mercy of Our Lord, is saved from 
punishment ; and whoever is subjected to it, will always remain 
in such a state. May Our Lord give us friends as help, and may 
He keep open for His slaves the door of His mercy ! These 
'•degrees which We calculated here are seven ; their mystery will 
-be explained in the seventh bdb, or chapter, if Our Lord helps us. 



CHAPTEE VII 


Explaining some of the ta'wUs, or allegories of different- 
expressions ; the reasons of this treatise being divided into 
seven chapters ; and a summary of the interdependence between, 
the Universe and the human individuality. All these I will 
explain, with the help of Mawla-na, Exalted and Extolled be He 1’ 

{A . The ta’wil of the prescriptions of the shari'at.) 

Ritual Purification {tahdrat). Its meaning is : making one- 
self clean from the acts which are committed by those who- 
stick only to the outward side, zdhir of the teaching. Ablution 
means the returning to the faiowledge of the Imam, because 
water in the system (hadd) of ta'wil symbolizes the knowledge* 
of the real truth (haqiqat). When a slave of God purifies himself 
from the acts of the zdhiris, he attains the knowledge of the 
religion, which is the recognition of the Imam. And whenever 
he falls into zdhir, he has to return to the knowledge of haqiqat, 
so that he may be again purified. [95] Washing the head, 
the hands, the nostrils, and the mouth means (obtaining) the 
knowledge of the dd%, of the Idhiq,^ and the teacher {mu'allim). 
Washing the face and both hands to elbow means the knowledge 
of both the Fundaments (Asdsayn).^ The touching (ma^) 
of the head and the feet means the knowledge of both funda- 
mental principles (asl), and the rejection to converse with the 
wicked or with the adversaries of the true religion, and abstain- 
ing from communicating the secret doctrines to outsiders (ahli 
zSiir). 

The substitutional purification, tayammum, means that if 
there is no possibility of coming into touch with the h'^jjat, 
one has to seek purification with the help of the dd'i, or the 
teacher {mu'allim), or the fully initiated (ma’d-hun). 

Eitual uncleaimess (jandbat) is of two kinds, — pollution in 
sexual intercourse, and in sleep. The meanijag of sexual inter- 
course is instruction {ta'lim). This means that if a mistake or 
error happens in it, the teacher must purify himself with the* 
knowledge which comes directly from God (Hlmi ta'yidi), which 
is the “ flowing water ”. But if he cannot obtain this original 
(ta’yidi) knowledge, he should purify himself with the knowledge- 
derived from instruction {ta'Umi), — and this is similar to tayam- 


1 About this term of. above, p. 88, note 1. 

2 Usually this term implies the Prophet and ‘AJi, of. pp, 57 and' 
102 (of the text). 
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mum. Pollution in sleep {i^tildm) is a sign of adolescence. 
This means that when a faithful comes to the age of maturity^ 
being instructed with the help of the original {ta'yidi) knowledge 
and the disciplines of the religion, he must free himself from 
the teaching of the ordinary doctrine {'ulumi zdJiir). 

Prayer (namaz). Its meaning is “being in contact’’ (pay- 
wastagi), because the word salat, prayer, comes from the word 
waslat, i.e. contact, junction.^ This is the arriving at, or reaching 
the knowledge of the Imam and of the true religion (dini t^aqq), 
after the purification (tahdrat), which means becoming free 
from association with the adversaries. The call to prayer 
(bdngi namdz) is preaching (da'wat), i.e. calling the people who 
seek for truth (ahli haqq) to the recognition and knowledge of 
the Imam. It is a very important matter, — ^for this reason 
one has to say : “ Come to the best of actions ”, 2 — ^it really is the 
best one can do. The Prophet said : The mu'adTidhins, or 
the persons who call the people to prayer, will be those who 
have the longest necks on the day of Resurrection This 
means that the Prophet called the dd% long-necked, which in 
ta'wU means one who knows the people well. Whoever knows 
the mysteries of the shari'at, has arrived at And who- 

ever has attained the knowledge of the Imam has arrived at the 
state of continuous prayer, as it is said (Cor. LXX, 23) : Those 
who persist in their prayer Such people are exempt from the 
prescriptions of outward law (shari'at). It is said in the Coran 
about the law (shardH') (LVII, 13) : Within it shall be 
mercy, and outside and before it is torment The grave is 
the human body, and the torments of the grave are the prescrip- 
tions of the shari'at. The trustees of HeU, the Nakir and Munkar, 
are tyrants oppressing the outside world. 

Our Lord, the King of the Day of Resurrection (Qd'imu'l- 
Qiydmat) is the Lord of the time, — ^prostration and glorification 
be due at his mention ! — His rules and laws of the Resurrection 
[96] are the inner meaning of the prescriptions of the sharVat, 
The angels conveying the reward are functionaries of his religion 
Qbududi din). The inhabitants of Paradise are those who became 
emancipated from the letter of law (zdhir), and who attained the 
understanding of its inner meaning \bdtin). In this world their 
reward is their bemg relieved from undergoing the obligatory 
rules imposed by the sharVat, The Prophet said : “ Their punish- 
ment and chains on them become non-existent The meaning 
of the Day of Resurrection is what is said (Cor. LXXXVI, 9) : 

The day when the secrets shall be tried 


1 This etymology is, of course, quite “ mystical 

2 As is well known, this sentence forms a part of the Shi‘ite formula, 
of the adhdn^ or prayer call. It is never used by the Sunnites. 
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The meaning of the chief mosque is the as all come 

around him ; other mosques are the teachers. The meaning of 
the qihla is the turning of everybody towards the liujjat, which 
is necessary ; but the h'ujjat turns his face towards the Imam 
■only. 

The meaning of the fast (ruza) is to observe the taqiyya, 
i.e. precautionary dissimulation, and to keep secret from the 
enemies the tenets of the religion which is to be preached [dini 
da‘wat). The day of the festival (of breaking fast) is the day 
•of the Great Resurrection {Qiydmati qiydmdt), when, by the omni- 
potence of the command of the Qd'im, all people will be over- 
powered by argument and proof. 

The meaning of the zakdt, or religious tax, is teaching the 
religion, and making it reach the faithful in accordance with their 
capacity to understand it. All over the world the zaMt is 
collected by the deputy governor {wdW), who divides it according 
to the oath (?), hay' at, of diJBferent people.^ Is it not that all 
the knowledge of the religion is found with the Imam, and he 
• conveys it to everybody in proportion to his degree of advance- 
ment ? The distributor is the 'bujjat, who conveys as much of 
it as one can stand. 

The meaning of or pilgrimage to Ka'ba, is gradually 
abandoning beliefs which one originally had, and advancing by 
stages, from mustajib to h^ujjat. The uttering of the formula of 
labbay-ka means accepting the preaching of the dd'i. And 
putting on the special pilgrim’s dress, ihrdm, means getting 
away from the practice and the society of people who vstick only 
to the letter of the religion, zdhir. Hunting, or taking pos- 
session, or sexual intercourse, etc., all are prohibited until the 
.liajj is finished. This means that when one abandons the people 
of zdhir, he must not preach to anybody until he reaches the 
Ka‘ba and the qibla of the True religion, Jj^qiqat, and receives the 
permission to carry on the preaching {da' wot). Running, or 
•circumambulating (in the rites of the pilgrimage) means hasten- 
ing towards the Imam. Observing the %ajj ceremonies of 
and kasr signifies the hujjat and the Imam. Throwing stones 
means driving away devil-Hke people. Taking the water of 
Zamzam is seeking after the knowledge of^the religion. And 
taking away the ihrdm means getting away from the punish- 
ment of the prescriptions of shari'at. 

The meaning of the (restrictions connected with having) 
menstruations is this : every high priest {IdTpiq) or teacher 
{mu'allim) who feels some doubt in religion, even if he has the 
permission [97] to teach others, must abstain from performing 
the 7iamdz, i.e. continuing preaching (da'wat), until he over- 


1 In, the HB Abu Ishaq, in which the text in this place, on the whole, 
literally agrees, the word bay "at is omitted. 
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comes that doubt. Pregnant women have no menstruations, — 
this symbolizes those who have accepted the real knowledge 
{J},aqiqat), and who thus became free from doubt and suspicion. 
As old women have no menstruations, thus those who are for a 
long time in the state of acceptance of the religion become 
immmie from doubt and suspicion. The meaning of istiiMa 
(or purification after menstruation) is referring in everything 
to the teacher (mu'alUm), and inquiring of him so long as one 
feels a doubt in religion. 

The meaning of sleep is being negligent in religious matters, . 
after the knowledge of religion had been communicated to one ,* 
and a complete neglect is like death. Sleep resembles death, 
though in reality it is not the same. Thus those who enter the 
religion and the da'wat, which mean life, may fall into the 
sleep of negligence. To awake from the sleep is to reflect about 
this negligence, and purifications after sleep mean returning to 
the knowledge of religion. 

The meaning of dress, and generally covering one’s nudity, 
is the keeping hidden, from those who do not deserve to be 
trusted, the things and the covenants that are secret. 

Prostration when imploring forgiveness for the sin com- 
mitted means this : if a believer who is fully initiated {ma'dhun), 

* or a dd'ij commits a mistake, he must return to the higher 
(bdtin) knowledge which is with the because the prostra- 

tion {sajda) symbolizes the Ndtiq or the %ujjat. 

The meaning of travelling (safar) is progress along the 
degrees of ta^Um, i.e. learning the doctrine. 

The meaning of marriage {nihdli) is being connected with 
the teacher {mu'allim), and the conception of the seed of his 
orders, i.e. accepting the word of his preaching {da‘wat). 

The meaning of divorce is keeping aloof from unworthy 
people, i.e. those who are not worthy of being trusted with the 
word of the religion. 

The meaning of death is failing to acquire true knowledge 
{md'rifat), and true religion [haqiqat). The meaning of the 
prayer over the dead is this : when the pupil falls into ignorance, 
i.e. when he dies, himself, or when his true spirit {ruhi haqiqat) is 
killed by false teaching, his religious teacher helps him with the 
preaching of the tfae knowledge. If he accepts it, he becomes 
resuscitated, as if by the breathing of Jesus. If not, — ^he will 
be buried in the dust of the ignorance of superficial Imowledge 
Cilmi zdhir), and he will decompose in it. 

(B. The taVll of some selected verses of the Goran.) 

In this treatise (risdla), thus much we have given of the 
td'wUs, or allegorical interpretations, of different prescriptions of 
shari^at, and of the outward meaning of the Coran, which also- 
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are explained here. I will mention here yet another number of 
ta^wUs of the verses of the Coran. 

God the Allhighest said (Cor. IV, 158) : For the injustice 
of those who are Jews have we forbidden them good things”, 
from the food.^ This means that those who were in touch 
with the Prophet, committed a crime, i.e. they referred his 
command about the appointment of his Wasi, as a caliph, to 
some one else, — and the meaning of crime (zulm) is committing 
what is not lawful. In the preceding chapters we have found 
[98] that the office of the caliph belongs only to the Wasi of 
the Prophet. Therefore pure food ' ’ became prohibited to them, 
i.e. the interpretation {ta'wil) of the Coran, which is pure. This 
was the (exclusive) privilege of ‘Ali, because the whole of the 
Coran is bequeathed to him, while obvious doubts and taking 
possession by force belongs to people of zdMr, or superficial 
understanding of religion. 

The knowledge of the mysteries of the prescriptions of 
sharVat, and cancellation of the burdens imposed by these, are 
not for those who stick to the outward side of religion (zdhir) ; 
this is indicated in the verse of the Coran (V, 6) : La-vrful for 
you today are good things ”. Day is the time when the sun is 
visible, and this symbolizes the appearance of the sim of Imamat, 
— ^to every one who reaches the sunshine of Imamat, and can ' 
see by it, good things are accessible, as is stated also in the verse 
(VII, 30) : Say : who has prohibited the ornaments of God 
which He brought forth for His servants, and the good things 
of His providing ? ” This means : Say, 0 Muhammad, that the 
path of seeking the (inner) meaning (of religion) is prohibited to 
those who practice (outward) obedience, worship, and recite 
prayers, and to them the gorgeous dress and the ornaments 
are unlawful and improper, because God has prepared these 
pure ornaments (only) for His (thoroughly devoted) slaves. It is 
also said in the Coran (XLI, 44) : Say : this is for those who 
believe, — a guidance and heahng ”, i.e. (these ornaments) are 
the verses of the Coran, which belong to the faithful ; they 
indicate them the right path and the healing. Error and humiha- 
tion belong to those who stick to the outer side of the religion 
{zdhir), persisting in their belief that the Coran cannot be inter- 
preted allegorically. The ‘‘ pure bread ” is the world of realities 
I'dlami hctqiqat), which is free from the contamination of doubt 
and error, and which is accessible to those who recognize the 
Imam of their time, so much as they have capacity for this, 
knowing their superior dignitaries {Tyadudi ^ulwd). 

It is said in the Goran (XXXIII, 7) : “ And when We 
took of the prophets their oath, — ^from thee, from Noah, and 


^ The last two words are apparently taken from the Cor. VII, 30, 




CH. VII. 


THE COBAK ON THE IMAM. 


[98-99] 95 


Abraham, and Jesns ”, to establish the religion.^ This means : 
O Muhammad, We took the oath of allegiance to Imamat from 
^11 the prophets, who had to observe the covenant of Ghadir 
Khumm, i.e. that they should lead the people to the Qd'im of 
the Qiydmat, observing the rights of their Wasis, who are the 
guardians of the ta'wU of the First and Last Lay. It is said 
in the Goran (CX, 1) : '' When comes God’s help and victory, 
and thou shalt see men enter into God’s religion by troops, — 
then celebrate the praises of thy Lord, and ask forgiveness of 
Him. Verily, He is relentant This means : when the Qd’im 
of the Qiydmat manifests himseK, the people will come in crowds 
to join the religion of Truth. Pray then for forgiveness, [99] 
and return to God from the ways of acting such as belong to 
the zdhir. One has to turn from what is a mere symbol in the 
outward form of religion, and go to what is implied in it. It is 
-said in the Coran (II, 6) : God has set a seal upon their hearts 
and on their hearing ; and on their eyes is a dimness”. This 
means : God has sealed the hearts, eyes, and ears of the people 
who stick only to the outward form of religion {zdhir), so that 
they cannot j^d their way to the Truth {T]^qiqat). It is said in 
the Coran (IV, 54) : '' They believe in Jibt and Taghut i.e. 
they believe in the leaders who lead them astray and make them 
err, as is said in another verse of the Coran (II, 17 or 166) : 

Deaf, dumb, bhnd, and they shall not see ” (or turn, from 
•errors). There are many other verses which allude to those who 
are blind and deaf when concerned with the true Imams, but 
believe in the false leaders, — ^their hearts and eyes are sealed. 

It is said about the true Imams (II, 258) : The patron of 
those who believe, He brings them forth from darkness to light ”, 
i.e. they, the Imams, make the whole world full of light. This is 
also said about the true Imams (XXIV, 35) : ‘‘ God is the light 
of the heavens and the earth ; His light is like a niche, in which 
is a lantern, and in the lantern is a lamp ”. This means that the 
Light of the Truth of the Most High is the Imam of the time ; 
it shines in the heavens and the earth, filling them with light. 
It shines from the niche of the Prophet, by whose light man- 
kind is guided. The lamp is the heart of 'AH, who is the Wasi 
of the R:ophet, — he lights the glittering stars of the line of his 
successors {dhurri^at), which shine from the blessed olive tree, 
i.e. Abraham, the Friend of God, and Ali, the descendant of 
Hmran. The Prophet is a descendant of Abraham, and AH is a 
descendant of Tmran, as is said in the verse of the Coran (HI, 
30) : " Verily, God has chosen Adam, and Noah, and Abraham’s 
people, and 'Imran’s people above the worlds ”. 


1 The later words are not found in the Coran. 

2 Names of two demons or idols, mentioned in the Coran. 
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Tuba from the Throne of God, — welcome ^ 

Every heart that is obedient to the Imam of the time. 

It has already been explained in the Third Chapter that the* 
following verse refers to the false leader^ [100] {Imdmdni bdtil) 
(II, 259) : '' But those who disbelieve, their patrons are (like) 
Taghut, — ^they lead them forth from light to darkness The 
name Taghut comes from tughydn, — disobedience, i.e. insub- 
ordination to the command of God, i.e. to the true Imams.^ 
It is said (VI, 122) : ‘‘ Is he who was dead and We have quickened 
him”, i.e. by the knowledge of religion we resuscitated him 
who through his ignorance was dead. It is said (XV, 99) : 

And serve thy Lord until certainty shall come to thee ”, 
i.e. one has to bear the burden of the restrictions of shari'at 
only until one has attained the state of complete conviction in 
his belief. 

It is also said (Cor. XXIV, 31) : ''And let them not dis- 
play their ornaments . . . save to their husbands and fathers, or 
the fathers of their husbands ”, i.e. women, by whom are meant 
the new initiates, should not disclose the secret doctrine. 
Teachers are compared with men, and new initiates with women, 
— ^they should not reveal to the enemies what they know about 
the doctrine and its preaching ; they can speak about this only 
to their husbands, i.e. their teachers. 

It is also said (V, 96) : " Kill not game while ye are on 
pilgrimage ”, — ^i.e. one should not carry on preaching without 
special permission and instruction. But one has the right to 
kill small snakes, scorpions, and large snakes which are 
dangerous ; this means that one can fight the avowed enemies 
of the religion, the Gog and Magog who threaten the faithful,® 
and whom Abraham has annihilated, — they were the people 
who used to stick (only) to the outward form of religion, .tod 
the story about how he smote their chief on his shoulder with 
an axe, means that he defeated them by their own arguments. 

It is said (XVI. 92) : " Verily, God bids you do justice 
and good ”. The meaning of justice is the rank of the Prophet, 
as justice means both shan'at and the Prophet. And the 
meahing of " doing good ” is connected with the rank of the 
Waati i.e. MawlH-na 'Ali, because it implies his doing some 
people a special favour {^atd). This is the rank of the Was% 
who always was, and always will be, because (LVII, 3) : He 
is the first and the last, and the mardfest and the hidden ; and 
he all things doth know ”, choosing some people to whom he 
reveals his ta'vnl. It is said in a " Doing good means 


1 In both copies this ha/yt appears in an incomplete form, in the 
first half some words being omitted. It is omitted in the HB Abh Ish&q- 

2 The etymology is again popular. 

3 The next few words are illegible in both copies. 
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that you worship God as when you see Him present before you 
And Mawla-na says : “I would not worship the Lord, could 
I not see Him, and if He did not prohibit fornication 
[101] May Our Lord help His slaves to obey the religion! 

{G. The reason why this treatise is divided into seven chapters.) 

We have given here some interpretations (ta'wU) of the 
Coran, so that they would not be missing in this work. Now 
we have to explain why this book is divided into seven chapters. 

Looking into the system of the true religion, its Foundation 
(Asds) and its Preacher {Ndtiq), we find that the degrees of its 
dignitaries are seven, from Imam, Bab, Asds,^ to mustajib. On 
examining the Universe and human nature, we see that every- 
thing therein consists of units of seven. It is said in the Coran 
(XLI, 53) : We will show them Our signs in the regions and 
in themselves ”, i.e. we will show them the degrees of the 
dignitaries (hudud) of the religion in the Universe and in their 
own nature. We will give here some of them. 

First of all, the number of the first seven ranks (hadd) is 
a perfect number. The meaning of perfection is its being 
composed of numbers which are perfect in their being simple 
numbers, — thus it is a sum of simple (perfect) ones. This number 
is composed of three degrees : first the Ndtiq, secondly the Asds, 
and thirdly the Bdb. They are perfect in their being only one 
in each kind ; being taken in pairs they make four ; four plus 
three is seven. We find that everything in the Universe and 
in human nature is composed on the same lines ; there is, how- 
ever, another type, composed of eight. The latter is also derived 
from seven, because, if calculated from one, which corresponds 
with the degree of waldyat, it will make only seven. And still 
another type is composed of twelve, and this consists of four 
and three which make seven. Thus all numbers are reduced to 
seven. 

There are seven heavens, which have seven planets ; ® 
there are seven earths, seven seas, seven climes, seven strong 
winds, seven days of the week, — these make seven times seven. 

Man has seven parts of the body : two hands, two feet 
and legs, a face, i«ose, heart, liver, stomach lungs, spleen and 
kidneys. In another way : hair, skin, flesh, bones, veins, fat, 
and blood. Also seven senses of perception {mudrik) : hearing, 
sight, taste, smell, growth, [102] reasoning, and imagination. 


1 Follow a few sentences invoking curses upon the enemies of ‘Ali 
»nd Imams. 

2 Cf. about this term p. 72, note 1. Bdh here probably means the 

3 Usually Muhammadan astronomers accept nine falaks, adding to 
these seven also the falak of the fixed stars, and the falaku^Umuhtt. 

7 
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Seven forms of instinct : attraction, touch, digestion, repulsion, 
direction, growth, and procreation. Man comes out of seven 
substances: plasm, clay, sperm, clotted blood, foetus, flesh, 
and bones. It is said: “Wo created him finally"'. Sta- 
bility is found only in combination. And man in his life passes 
throiigh seven phases : new born child, infant, child, boy, youth, 
adult, and old man. Thus these also appear in sevens. 

“ Muhammad the Apostle of God ’’ is VTitten (in Arabic) 
with only seven letters. Similarly, tlie expression there is 
no deity but Allah The Coran is divided into seven parts 
{qismat) ; there are seven lengthy chapters in it. Seven chajiters 
begin wdth a prefixed letter mim ; there are seven verses (in 
the first chapter) : the formula “ in the name of God is also 
•composed of seven letters. 

There are seven lawgivers, — six periods of the religious law 
(sharVat) : Adam, Noah, Abraham, Moses, Jesus, and Muhammad 
the Apostle of God, and one is that of the Qaim, — prostration 
and glorification be due at his mention ! The Wasis are also 
seven ^ : Seth, Sam, Isma'il, Aaron, Simon, and Mawla-mx 'Ali. 
It is said in a ^adiih : “ (God) created them from seven, gave 
bread from seven, and they prostrated to God seven times’’ (?). 

There are only seven tastes, seven colours. The expression 
“ but Allah ” ^ is the scale on w^hich all the prescriptions of the 
religion become equal. The knowledge of the (hidden meaning 
of) letters is the foundation of all sciences. I have to say there- 
fore : the formula of the profession of tawTyid contains two 
prescriptions, one negative, and the other positive, and seven 
“jewels”. The expression “but AUah ” consists of four ele- 
ments. The sentence “ there is no deity but Allah ” in writing 
is composed of seven separate groups of letters which are joined 
to one another {muqta^). It consists of twelve letters. Alto- 
gether there are twenty-eight. 

[The author continues in the same strain his speculations about these 
mystical numbers, seven, twelve, twenty-eight, etc. He seeks for ex- 
planation of their supposed to be mystical meaning in arbitrary and 
fanciful associating them with different planets, elements, physical faculties, 
etc., in accordance with the ancient ideas. It is hardly worth while to 
repeat all this stuff in full.J 

We have found the sphere of religion similarly composed of 
groups of seven, cf . the Natiq and Asds : three degrees of believers 


1 There is no mention anywhere of the name of the Wast who will 
accompany the expected QdHm, and it seems that there is even no indica- 
tion as to whether the latter will have one. The early Fatimid tradition 
regarded Imam Muhammad b. Ism&^il as the initiator of the seventh 
millennial dawr. But later on this belief was apparently forgotten ,* 
anyhow, it is never mentioned in the Nizari works. But even in this 
tradition there is no mention of the Wast of the Sdhi^u'n~rmtaqd\ as the 
Qd''im is there called. 

2 i.e. the second half of the Muhammadan creed. 
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r-eceive from the Ndtiq the revelation {tanzU), and from the 
Asda the interpretation {ta'wil) ; these degrees are those of 
muatajib, of ma'dliun, and of midallim. Four other degrees 
receive (the knowledge) by special favour, 'atd : the Idl^iq^ the 
and the two asdses} [103] There are seven Imams in 
every period.^ There are twelve Whiqs? Altogether these 
are twenty-eight. The expression there is no deity but Allah 
which is basic in such matters, consists of twelve letters. 

Jhe same is the case with the expression Muhammad the 
Apostle of God ”, and the “ Commander of the Faithful ”, 
‘All ibn Abi TMib ”, ‘‘ Muhammad ibn Isma'il Similarly, 
the name of the QdHm, the Lord of 18.000 worlds, — prostration 
and glory be due at his mention ! — ^Mawda-na Mustansir bi’l-lah, 
is composed of twelve letters. By his exalted name all creation 
is kept in existence. God the Most High said : The Creator of 
ever3rthing and the nourisher of every living creature And in 
another place is said : '' Living One who never dies. Merciful, 
whose light never becomes extinguished in the heavens, on the 
earth, and in human beings ”. In the Coran (XXX, 29) God 
addresses these words to the NdUq : Set thy face steadfast 
towards the religion as a hanif, according to the constitution 
whereon God has constituted men ; there is no altering the crea- 
tion of God, — ^that is the standard religion This is proved 
by the words of God : “ God created Adam after His o^vn form, 
the Merciful and (XXXII, 8) : “And breathed into him of 
His spirit ”. And it is said further on (Cor. II, 32) : “ And 
when We said to the angels : prostrate before Adam, — ^they 
prostrated before him, save Ibhs, who refused and w^as too 
proud, thus becoming one of the unbelievers ”. He said : 
“ Prostration is only due to God, but Adam is created from dust, 
and dust is a dark substance. I am created from fire, and fire 
is from light ”. When he thus disobeyed God, a curse fell upon 
him, and he became expelled forever. [104] 

The same light is present in the world, and God’s order to 
prostrate before Adam is an absolute duty and the foundation of 
the religious duties of man, who should recognize the Adam of 
his own time and know him, so as to be saved and to obtain 
peace. 


1 As already mentioned (cf. note 1 on p. 88), the Wviq and the 
hujjat are usually treated in Fatimid literature as synonyms. 

2 This is again a relic of the earlier strata of the Ismaili evolution. 
The “ seven Imams ” often appear in the Wajhi d%n, just as they are 
frequently mentioned in the early Fatimid literature. But later on the 
idea is more and more forgotten. In the genuine Nizari literature such 
references are quite exceptional. 

2 Thus we can see that these Wiiqs are the same as the hiijjats 
(cf. note 1 on p. 88). 

^ Again the same doubtful expression, cf. above, note 1 on p. 55 
(of the translation). 
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Tke Prophet said : 1 was a prophet w^hcn Adam w'as still 

between clay and water This means that God the Most High 
said that many thousand years before the creation of either the 
world or Adam, the light of Prophethood and of waldyat was with 
Him, behind the veil of the Substance which is beyond doubt 
'' I w^anted to manifest Myself in the w^orld, so I appeared in this 
form, and with these attributes. ’’ ^ 

This is the right religion (din) of God the Most High : and 
in fa'wil the word ‘"religion” (din) means the Imam. The, 
meaning of this (?) verse ^ is as folio w’-s : ‘‘ Know% 0 Ndtiq, thy 
Imam and thy God, so that thou mayest acquire the right 
faith ”. This right religion is the fitmt, or predestined nature, 
which comes from God, i.e. (the religion of) the highest i^udud, 
or ranks, by which the human beings are living.® This mean^ 
that the higher ranks in the religious hierarchy, and those who 
possess higher knowledge, profess the same original faith of 
creation (ftrat). These people are merely the produce (dthdr) 
of the higher degrees of creation (hududi 'ulwd), being only their 
visible personifications. If the veil of personality is lifted, only 
the original substance remains, as is said in the Coran (XXVIli, 
88) : ‘"Everything is perishable except His face ”, and His face 
is the Imam. The same matter is referred to in the verse (?) ^ : 
"" Everything returns to its original state ”. 

Everything returns to its original state, — 

Pure gold, silver, and lead.® 

In another verse (XXX, 10) : “ God produces a creation, 
then He makes it go back again ”, and (II, 260 ?) : Then He 
revives it, and then makes it die ”. 

This is the end of the portion dealing with the parallelism 
between the Universe and the individual human beings (dfdq 
wa anfus), [105] 


1 These discussions, from the beginning of the part (c) in this chapter, 
are obviously derived from a work which closely follows the JFatimid 
tradition, apparently from the same ^aUJaiu^n-ndTiirtyi, The 25th SaMfa 
is literally quoted here, and the passage on p. 104, lines 14-17 is taken 
from the 24th SaMfa, 

2 There is no verso of the Coi'an quoted here. In the 25th SaMfa, 
which most probably is the original from which this passage is taken, 
it is also stated, after the word Imdm (here the end of tho 7th lino) : 
ya^ni dyat tn ast ; but no dyat is quoted. Thus it seems that it is omitted 
in the original itself. 

3 The last words are omitted in the SaMfa, 

^ This is not from tho Coran, but probably from a hadtth. In tho 
25th SaMfa, which is probably the original, after this follows a quotation 
of the Cor. XXX, 10, which here appears further on. Here is inserted 
a portion of the 24th SaMfa, including a hayt. 

S It is interesting to note that this verse appears in tho SaMfa, 
which generally avoids poetical quotations. 
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{D. Allegorical interpretation of eschatological ideas.) 

Now we may take up different topics {fawdHd), with, the 
help and power of the Lord of the time ; — ^may it be that only 
what he puts into his slave’s mouth will be said here ! 

'Abdu’l-lah ibn ‘Abbas says that the tree, the fruit of which 
Adam tasted (though having been forbidden), and the leaves of 
which he put on himself as a kind of dress, was the tree of the 
knowledge of good and evil, i.e. it was a kind of wisdom. The 
fruits of that tree were the higher knowledge {%lmi bdtin), so that 
people have a right to call it the tree of Paradise. And those 
leaves, in the middle of which the fruits ^ow, are the knowledge 
of the outward side of the religion {zdhir), — ^they only are food 
for animals. 

If the tree of the knowledge of good and of evil is (within) 
man, as is said (Cor. XX, 118) : “ . . . the tree of Paradise (or 
immortality) and the kingdom that shall not wane ”, — ^then 
Paradise should also be (within) man. Because immortality 
(khuld) and the kingdom that shall not wane can only be fruits 
•of the tree which (grows where one) sees God. 

The words of repentance of Adam which he uttered, and 
w’hich were accepted, also were (within) man, as may be seen 
from the Coran (XIV, 29) : ‘‘A good word is like a good tree 
w^hose root is firm and whose branches are in the sky In 
the sphere of rehgious knowdedge the expression the '' tree of 
Tubd ” signifies the true Imam. A ray from the light of his 
knowledge reappears in the nature of every inhabitant of Paradise 
w'ho is a slave of the Imam, and who recognizes him. Whatever 
his faithful slaves accomplish in the religion, or in the realm of 
w^hat is the command of God, all this becomes perfect at once, 
as God said (Cor. LVI, 35) : And We made them virgins, 
with pomegranate-like breasts 

fubd, as is well-known, is a tree in Paradise, and its branches 
•overhang the highest part of it. Everything that the inhabitants 
of Paradise want, at once appears on its branches. This is an 
allegory for those who receive direct inspiration {ta^ytd) from God, 
as their knowledge (Him), power {qvdrat), and desire (irddat ), — 
all three are but one. Therefore, whatever may be the object 
•of desire of those*who are granted the ta^yid, it is at once gained 
by the virtue of their knowledge of it. 

All the inmates of Paradise have a share in the ta’yid. 
For this reason it is narrated that a branch of the Tubd tree 
hangs over the window of the cell of every inmate of Paradise, 


1 Here begins a literal quotation from the 35th SaMfa, Though 
-fche original sentences are the same, their order is here different. 
Originally they are to follow the order such as this : p. 106, lines 10-15 ; 
p. 105, line 19-p. 106, line 9 ; p. 105, lines 12-18 ; p. 105, lines 18-19 ; 
p. 105, lines 10-12. 
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as indicated in the Coraix (XLIV, 54) : ‘‘ We have given them 
the properties of (or: united them witlx) [106] the real huris 

This degree is not attainable to outsiders {nd-malimm), or to 
enemies {ahli tadddd). This is why in the Coran it is specially 
noted (LV, 72) : ""Huns kept back in the tents’’, — i.e. there 
are some hiiris who are kept aside under a screen. And whoever 
in his behaviour is like an angel, without having really attained 
the angelic nature, or one who possesses the angelic nature, 
but is (no longer ?) an angel, — he will be unable to attain the 
privilege of seeing the real Ipurls. This is indicated in the verse 
of the Coran (LV, 56) : '' (Maids) whom no man nor jinn has 
deflowered before ”, — ^this could be done only by angels, of angelic 
nature. As the soul returns and retreats to such condition and 
state as described, God grants every His friend, who possesses 
higher knowledge, an ever new pleasure, similar to that which 
a lover gets when meeting his beloved again. 

On Ij^uns and the Tuhd~tree, Know that those * 

whom God helps shall be able to see things as they really are, 
beholding the traces of Divine benevolence in every atom of 
His kingdom and Omnipotence.^ And when the vision of 
the lights of the Substance of the Creator,^ which is manifest 
in every atom, becomes hypostasized (mutamaththal ), — ^no 
doubt, it will adopt the ‘‘ most beautiful form ” {ai>sa?m’s- 
surat ). — and this is what is meant by the Miris of Paradise. It 
is obvious that the state of beatitude {tamattu") ^ is not derived 
by the persons of clear spiritual vision from merely seeing 
(Paradise). It is only an act of the Divine command Calami 
amr) that the whole of the spirit, and entire substance of the 
possessor of the Imowledge Cdrif) become assimilated (muta- 
matMhal) with that form {sural) by the way of a complete union 
{ittikdd) and coincidence {yakdnagi) because the contemplation 
of knowledge (ddnish) of something by a jperson, becomes in- 
separable from the substance {dhdt) of that person. 

On Paradise and its doors.^ Know that in the realm of 
abstract ideas Paradise means eternal existence {baqd) and know- 
ledge (ddnish). In the experience of the senses it means pleasure. 
Thus, in other words, it signifies the peo])le who follow the 
Truth and attain the eternal life, i.e. those who arc the masters 


^ It is bettor to follow tho reading given in the 35th Sa/jJfa : Mnlh wa 
Malakiit (her© p. 106, lino 11). 

2 Instead of the expression <lh4ti mubdV (p. 106, lino 11) it is bettor 
to read rlhdti muhdi\ as given in tho 35th Sahifa, from which this passage* 
is quoted. The term mubdi*' is always used in the early Ismaili works 
to convey the idea of Creator 

^ Instead of tama\ aw oix p. 106, line 13, it is hotter to read tmnattu\ 
as in the same 35th SaMfa. 

This is a literal quotation from the 33rcl and 34th (from 

here as far as p. 107, lino 5, and pp. 108, 1. 4 to 110, 1. 4 of the text). 
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of the fa^wU, and those who know the real meaning of the Divine 
revelation, tanzil. And the people seeking pleasures are those 
who are only looking for position and wealth. 

The people of this world are divided into three classes : 
the advanced (sdbiq), the people of the right hand {ahli yamin), 
and the people of the left hand {ahli shamdl). The first group ^ 
the sdhiqs, are those who profess the unity of God {ahli wahdat), 
[107] Perfection of Paradise depends on them, as the Apostle 
of God said with reference to Salman (Farsi) : '' Verily, Paradise 
wishes more to have Salman amongst its inmates than Salman 
wishes to be in Paradise And it is also with reference to this 
class of people that is said : '' God, drown us completely (to 
save) us from its drowning (?) ” Each of them has a separate 
cell, over which, and at the window of W’hich, hangs a branch of 
the Tiihd tree ; huris and pretty boys serve them. The most 
revered amongst the inmates of Paradise are clothed with 
seventy thousand dresses of the silk of Paradise ; and the least 
respected amongst them are clothed with seventy dresses made 
of Paradisial silk. 

They receive their drink from the four streams of Paradise. 
those of water, milk, refined honey, and wine. Their food comes 
from that overhanging branch of the Tuhd tree from which they 
get whatever they like. There are also Huns, secluded in the 
tents ” (Cor. LV, 72). 

Paradise is the dwelling place of those who abstain from 
things sinful. But the enemies of the religion {ahli tadddd) are 
the inmates of Hell, and are tortured by the adverse circum- 
stances in this world, — they are the people of Hell. There 
is a reference in . the Coran to these three classes of people 
(XXXV, 29) : And of them are some who WTong themselves, 
and of them are some who take a middle course, and of them 
are some who vie in good works 

When people leave this temporary world for the abode of 
eternity, first of all they have to answer the questions of Munkar 
and Xakir : '' Who is your Lord, what is your faith, who is the 
Prophet whom you follow, w’ho is your Imam, what is the object 
of your worship {qihla), and what are you generally ? ” If a 
proper answer comes forth from the slave : “ My Lord is the 
Creator of the world, my faith is the pure religion of Muhammad 
the Chosen, my Imam is the Imam of the present time, etc,”, 
— then one of "the doors of Paradise wiU be opened before him. 
But if his answer is unsatisfactory, — God forbid, — he ‘v^ill be 


1 This Arabic quotation, as is quite usual in these copies, is badly 
mutilated. It does not appear either in the HB Abu Ishaq, or in the 33rd 
tSahtfctn in the corresponding place. It probably means something like 
this : “ God, drown us (in piety) to save us from being drowned in the 
affairs of this world 
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taken on to the bridge of the Straight Path’ ”, Sirdtu'l-musfaqlm, 
which meam going uphill for a thousand years, and for one 
thousand years by a level road, and for one thousand years 
downhill ; it is thinner than a hair, and sharper than the edge 
of a sword. If his reply about his Lord being the Creator is 
satisfactory, an angel of mercy will appear on his right side, and 
will carry 'him over the bridge of Sirdt just as if by a highway, 
[108] from the East to the West, — it will appear to him as soft 
and level as the palm of the hand. If his reply is unsatisfactory, 
— God forbid, — he will fall into Hell and fire, and will be severely 
tortured there. 

The best of the inmates of Hell are clothed with a thousand 
dresses of fire: their food is the weight of a wmi of znqum 
poison, and half a man of fire : as this goes down to the stomach, 
it will burn everything in the four passages of the body, and hah 
of it will stick in the throat, so that its burning will be notice- 
able on the four ways of the Universe, — it would be as dreadful 
as causing death. 

Another class is formed by those people who tiy their 
best ; and some of them are the foremost (sdbiq), in their goodness. 

It is well known that there are eight doors in Paradise, and 
these are the symbols for the eight forms of the activity of the 
human being, i.e. perception of senses, imagination, and reason- 
ing power : also the five external {zdhir) senses, and, in addition 
to these, thought, imagination, and reason ; w^hen these seven 
faculties follow the last named, i.e. reason, surely only good 
actions are done by the individual^; they lead him to the 
happiness of Paradise. Thus these eight faculties correspond 
with the eight doors of Paradise. And the one who attains 
Paradise is the man whose senses follow the dictates of reason. 
No sinful actions are done by him, and he continually yiraotices 
only good and laudable actions, — Paradise is his eternal abode. 

On the streams of Paradise. There are four streams iii 
Paradise : water which does not harm ; milk ; wine, and refined 
honey, as is said in the Coran (XL VII, 16) : “ In it are rivers 
of water without corruption, and rivers of milk, the taste whereof 
changes not ; and rivers of wdne, delicious to those who drink ; 
and rivers of honey clarified The river of water is useful to 
every being, — ^to man, animal, and plant. Thfi is a symbol for 
the preaching (da^wat) of a Ndtiq, which is intended to be 
understood by everybody. The meaning of the prescriptions of 
shari'at, and the wise word of the reach equally the people 
of unity {ahli wa^dat) and [109] the people of gradual progress 
{ahli tarattuh), who correspond with man, and also the enemies 
{ahli tadddd), who correspond with beasts. Every Ndtiq has 


1 Instead of miishaJchkhas (p. 108, line 0) the 3:h*cl Sahifa gives simply 
sliakM, which seems better. 
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his own peculiarities. Just as there is brackish water, which 
affects the health, or harmless water, so the different religious 
systems, sharVats, initiated by different Ndtiqs are composed of 
different elements. Some elements are intended for everybody, 
such as promise of punishment, the circumstances of the Resurrec- 
tion, or the command of abstention from doing what is 
prohibited.^ Some of such prescriptions impose a burden upon 
the followers of the formal religion, as in the case of hard ob- 
servances prescribed to the Zdhins, such as fast, prayer, religious 
tax, and Mjj, Some other commandments are not burdensome, 
such as the command to cultivate laudable qualities, or to reveal 
the mysteries.^ 

Every one who follows the command of God is wdth the 
Creator, 

And who does not follow it, he is not with Him.^ 

The river of milk brings benefit to a more limited number of 
beings than in the case of water. All plants and some species of 
living creatures, as, for instance, birds, have no need of it. This 
is a symbol of the mysteries of the great hujjat ; ^ the taste of 
which never changes ”, — i.e. they need no further interpretation 
(ta’wil). This is concerned only with the people w^ho possess 
pow’'er (dawlat) and who are engaged in special preaching (da^wati 
khdss) ^ (of the true religion), i.e. the followers of the Irnam of 
the time, who obey w^hat is ordered in the Coran (IV. 62) : 

0 ye who believe, obey God, and obey the Apostle, and those 
in authority amongst you The Prophet said : ‘‘I am the 
city of knowledge, and ‘All is its gate ”, i.e. the most sacred Bdb. 

Honey is used by a still more limited number of beings 
than milk. Only man and certain animals derive any benefit 
from it. It exists for the purpose of healing some diseases of 
man. This is a symbol of the td’wUs of the Asds, w’hich are 
intended to cure the disease of imitative piety {taqJM), and 
the stupidity (jahl) of the people. It is concerned only with 
the learned ; just as is the case with honey which appears either 
as raw, or partly clarified, or completely clarified. The td'wils ® 
are also of three degrees : interpretation of the meaning of a 
story, — ^whieh is Jihe simplest; interpretation of the prescrip- 


1 Instead of mahindn (p. 109, line 4) in the 33rd Sahifa there is 
manhiydt, which seems to be more suitable here. 

3 Apparently the negative particle na is omitted here, and one 
should read : “or not to reveal the mysteries 

3 This hayt is omitted in the 8aMfa. 

4 Instead of the expression hujjati which is so often used in 

this work, the SaJitfa gives in the corresponding i)lace simply hujjatmu 
in the Plural. 

5 In the SaMfa simply ahli da'‘wat. 

6 In the SaMfa is added wa tanzUdt, apparently by an oversight. 
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tious of religion, — the middle way; and interpretation of the 
similes which imply mysteries. 

The river of wine is intended for a still smaller number of 
users than that of honey, just as wine is confined to the taste 
of human beings only. It gives relief from sorrow and sadness. 
It is a symbol of the fa’ i/H, or Divine inspiration from the Imam, 
which is accessible only to a few men, [ 110 ] giving them relief 
from the fear of this world and the next. Wine is impure and 
forbidden to the people of this world, but permitted and pure 
to the people of Paradise, as is said in the Coran (XVI, 116) : 

'' He has forbidden you that which dies of itself, and blood, 
and the flesh of swine (This prohibition) belongs to the teach- 
ing of the Ndtiq, Sometimes there is no difference for anybody, ^ 
and it is forbidden even to the enemies of religion, ahli tadddcl . " 
Sometimes, however, there is a difference, and it is lawful to 
the inhabitants of Paradise and the people of union (ahli waJ^dat),"^ 
i.e. Ijjiijjats, dd^is, ma'dhuns, mu'allims, and mustajibs. 

In our religion wine is permitted, but 

It is forbidden to drink it without seeing thy face, 

0 cypress, with the blossom like body. 

On the Straight Path ’’ (Sirdtu'l-muHaqim), on the Balance, 
and the period of time between death and Judgment. 

Know that the Sirdt is a bridge over Hell. It is thinner 
than a hair, sharper than the edge of a sword ; ^ it is the road 
of ascent for a thousand years of marching, of one thousand 
years of level road, and one thousand years of descent. Know 
also that the expression '' counting ”, i>isdb, means the gathering 
of all one's good and bad actions,^ as is said in the Coran 
(XCIX, 7-8) : ‘‘ And he who does the weight of an atom of 
good shall see it ; and he who does the weight of an atom of 
evil shall see it ”. All this is attained through recognizing the 
Imam of the time, And^ one who acts in accordance with 
the command : “ Take an account of yourselves before others 
take it ”, — such people will always be busy with meditating 
over what they do or w^hat they say. They will be of those 
about whom it is said in the Goran (LXXX'lV, S) : “ He shall 
be reckoned with by an easy reckoning ”, ];>eoause, as is said 
also in the Coran (VII, 7-8) : The balance on that day is true, 
and whosesoever scales are heavy, they are prosperous ; but 
whosesoever scales are light, they it is who lose themselves 
The meaning of heaviness of actions, when weighed on the 


1 The SaJjtfa gives ixistoad of this expression quite a Sufic term, — 
ahli waM. 

2 These two sentences are literally quoted from the 32nd l^ahtja, 

2 This sentence is taken from the beginning of the 31st Sah^Ja, 

^ From hero the 31st Sahlfa is merely paraphrased. 
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balance of human acts, is varied. If the cause of the action 
is not the carnal self, contentment is derived from it, and one 
who acts in this way derives from it the feeling of pleasure, 
joy, and contentment, [111] as is said in the Coran (Cl, 5) : 

And as for him whose balance is heavy, he shall be in a well- 
pleasing life The meaning of the weights which weight 
down (the opposite side of) the scale, are the influence (athar) 
of actions which cause confusion, such as acts of lust and passion, 
in the soul of man. Through these, one who acts falls into the 
deepest part of Hell (kawiya), as is said in the Coran (Cl, 6) : 
'' But as for him whose balance is light his dw^elling shall be 
the pit of Hell 

It is said about Jesus in the Coran (IV, 169) : “ His Word 
which He cast into Mary and a spirit from Him And Jesus 
says in the Injil : ‘‘I am the Good that "was sent from the 
heaven 

The purpose of those w’ho are good is not to tell stories 
about what happens. Their purpose is to foresee what is going 
to happen in the future. God has given everyone life. He is 
the origin of life of the -world and of man, — ^the world cannot 
exist without Him. Therefore, the world and man exist with 
Him, and His slaves exist with Him, while this visible world, and 
those who depend only on it, do not really exist. In the Coran 
(?)® this visible ’world is compared with the false Imams, who 
are worshipped by the kafirs and by the deceivers {mundfiq ) : 

This world is forbidden to those who belong to the next world ; 
and the next world is forbidden to those who belong to this ; 
and both these are forbidden to the people who belong to 
God 

I will not go to Paradise until I behold Thy beautiful 
face, — 

Of what use is Paradise if the Beloved is not in it ? ® 

This visible world is compared with a mirage, as is said : — 

What does resemble this w^orld, if not a mirage ? 

Only He exists — ^why dost thou run after the unreal ? 

All people are deceived by it, — 

Big and small, child and adult. 

Mirage means in reality non-existence (nisti-yi liaqiqi) ; it 
exists only in human imagination. It appears that (real) w^orshiji 


1 Here the quotation and the paraphrase of the 31st Sahifa ends. 
As the subject is suddenly changed without any apparent division in the 
text, we may think that it is mutilated, and something is omitted here. 

2 Jt is difficult to guess what verse of the Hew Testament is intended 

here. 

^ This is obviously to be lead : hadith. 

^ Cf. the 16th i^ahifa, in which the same hadith is quoted. 

5 The same hayt is quoted on p. 71 (text). 


108 [111-112] KNOWLEDGE OF GOD. 


OH. VII. 


of God, and knowledge of God consist in completely {li-kuUVU 
wujud) taking away from one’s mind the concentration on 
himself, and his self consciousness, cultivating instead of these 
the knowledge that one exists [112] only through Him, and that 
(in reality) is nothing by himself. In this way one can attain 
the recognition {ma'rlfat) of the person who is united with 
Him (ShaJchsi walidat). Such a person Ls the proof (Imjjat) of 
God the Most High, — ^Mawlama, exalted and extolled be He ! 

If at any time even a hundred thousand x)eoplc form an 
agreement amongst themselves, this will not be a unity ; no, 
it will be difference itself. It is necessary that they must be 
united by the ties imposed by God, by His commands and pro- 
hibitions. Only by this they may attain salvation and the 
peace of the soul. It is said in the Coran (LXVI, 6) : They 
disobey not God in what He bids them, but they do what they 
are bidden ”. If thou be a rebelling diw, or devil, the door of 
shari'at, or oitanqat of God is different for thee, just as the ways 
-of knowing God, or of worshipping Him are different. 

The people of this visible world merely pronounce witli 
their tongues the name of God, which is also a creation. They 
thus know only the name, not God Himself, because they do 
not know God through the Man of God. By their imagiziation, 
they have invented an idea for this name. Thus, o])viously, 
they recogniaie their own fiction, not God. In their prayers and 
invocations they turn their faces towards the sky, or tow’ards 
a house, but they obviously do not know' the master of that 
house ; they are simply blind from their birth. It is about 
them that God says (Cor. II, 17) : Deaf, duml), blind, and 
they shall not turn away ”, — thus they undoubtedly will be 
sent to that place (i.e. Hell) on the day of Resurrection. One 
cannot know God by (ordinary) ways of recognitioii, nor by 
(ordinary) knowledge. On the day of Resurrection one must 
not be conscious of himself or of anything. If you recognize 
Him, you will be nothing in your eyes, because He is everything. 
There is no closer degree of approaching Him than by regarding 
one’s self as nonexistent. Therefore the Qd'im, the Resurrec- 
tion, the recognition, God, worship, the object of w'orsliip, 
knowledge, reward, etc., — ^will all be one anrtl th() same thing, 
and it (really) i3 one and the same thing. Wo can see by intuition 
(ba’-Jjbukmi nazar) that all these things are similar to one another, 
and that all things (generally) are proofs of God’s existence. 
And by the enlightenment of the Resurrection {Qiyamat), — God 
Himself becomes His own proof. Then there will be no seeing ” 
(nazar), or intuition, and no instruction from others (fa'Im ), — 
He must be recognized by Himself, directly. 

No man will recognize Him by his owm effort, — 

His Substance can only be known through Himself. 
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The relation between shan'at and qiydmat is that their 
sequence cannot be reversed, and shari'at cannot follow qiydmat, 
because it would anyhow remain the same qiydmat. It is not 
true that the difference between these two is negligible, and that 
qiydmat does not differ (from shari'at), [113] because if it would 
really be opposed to it, it would be existence, and the opposite 
of existence cannot also belong to existence.^ The Lord of the 
world, Mawla-na, — at whose mention be prostration and glorifica- 
tion ! — says about this, that creation is a '' veil ’’ of its Creator, 
and the state of creation is a “ veil ’’ of Divinity. Similarly, 
sharp at is a “ veil ” of qiydmat. 

There is no great distance between this world and that, 

But on- the road there there is a wall which is thy ovm 
existence. 

Thus, recognizing God, worshipping God, knowing God, 
invoking God, — all form “ veils ’’ of God. And even the word 
and the action of the True Man {Muhiqq) is in reality his veil 
Justice and bounty of God are His veils ”, — ^the “ veils ” of 

Divinity. If we say : 0 God ”, we invoke God, not anything 

else. Some people ask me : Thou dost say in Paradise : 
0 glory be to God.” But I say : ‘‘ Thou art the Lord of both 
worlds, the Lord of Paradise and of Hell, everything is by Thy 
will and command ! ” Thou sayest : I want to become one of the 
inhabitants of Paradise ”. They say to someone : Be the 
king of the whole world ”. He replies : ‘‘ If I am not permitted 
to be a subject, I do not want to be a king ”. 

Every one who says : I know, or I do not know ; or I re- 
cognize, or I do not recognize ; or I want or I do not want ; I 
worship, or I do not worship ; I am, or I am not, — all this 
he says with regard to his belonging to a world of plurality 
(kathrat). If thou knowest something, it is the same in reality 
as thou dost not know it. And if thou dost not know, it is 
the same as if thou knowest. If thou existest, it is the same 
as if thou dost not exist, and if thou dost not exist, it is the 
same as if thou art existent. What hast thou to do with all 
these ? What hast thou to do with thyseK and with what is 
other than thyseH ? If thou dost not think in this way, thou wilt 
attain the state of a true believer, of one who behoves in the 
unity of God {wal^dat and wdl^id). The expressions this ” 
and that ” have no meaning by themselves. Similarly “ I ” 
and ‘‘ thou ” also are meaningless. Thou art the same person 
as he. This is the meaning of wa'fydat and of wdhid, i.e. of unity 
and unitarianism. Designation from thinking, speaking, acting, 
from one’s self is both sharPat and qiydmat. But sharPat is 


This paragraph is omitted ia the HB Abu 
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your own personal (conscious) ])eing or not-being, moving or 
not-moving, knowing or not-knowing, speaking or not-spoaking, 
acting or not-acting, while qiydmat means that the '' self ” 
•disappears.^ 

Prophets and Imams do not come for the pur])ose of teaching 
people something new. No, they come for the purpose [114] of 
clearing away from their memory all those things which they, 
the people, have learnt, which caused them to fall away from 
their original natural religion (fitrat), and thus bring them hack 
to this their fitrat. Baba 8ayyid-na, — may Wod sanctify his 
spirit ! — says that higher knowledge, the Prophet, and fche Imam, 
all constitute the fitrat ; and the Pai‘adise from ivhich Adam 
fell was also the fitrat. 

The same Baba Sayyid-na says : the natural religion (fitrat) 
of Arabs is such that they do not care a])Out their relatives 
(?).2 Thus the Prophet said : 1 belong to the Arab nation, 

but (all) Arabs do not belong to me ”, because in matters of 
religion nationality is of no importance, and the faithful may be 
recruited from any nation. 

What learned theologians and philosoi)hers tell in their 
highly artificial speculations, does not bring one to knowing 
God, — can a child be born from artificial sperm ? So, just as 
man can be born only from natural human sperm, so the human 
•character, spiritual nature, and his salvation (tab‘ wa sural wa 
ma'dd) can only be derived from the original (fitrati) speecli of 
God. Mawla-na Ma^add (prostration be due at his mention),^ 
says that this may be proved by the liadith (?):*' Reason corrects 
(the matter) in order that the correct should be (really) correct ”, 
i.e. as the original fitrat. Mawla-na Baqir, — prostration and 
glorification be at his mention ! — ^says ; In the way of God there 
is no room for artificial constructions or sophisticated theorizing. 
When a brother in truth is initiated, joining the religion by the 
mystery of predestination (fitrat), the talk of learned theologians 
is not the best thing for him. It is necessary to bring people 
first to obedience, to aharVat and its prescriptions (aljjcdm), so 
-that people may rise from the state of beasts, who go by their 
primitive ways. They should begin to feel as human beings 
(nafsdm)f and then actually become real human beings ”. It 
is said that after this there is a still higher degfee, that of reason, 
and the possibility (mahall) of righteousness (sawdb), which the 
people have to attain in order to become reasonable ("aqUm) 
beings. Thus one degree is superseded by another, a more 


1 All these speculations seem to be purely Suhc in their character, 
and do not tally well with the genei’al tendency of Ismailism. 

2 So also in the HB Abu TsMq. Apparently this is a primitive 
^explanation of the catholic tendencies of Islam. 

8 Perhaps the name should be road MuHzz ? 
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perfect one. The Messiah said : “I came not to reject the 
Torah, but to perfect it 

Physical birth takes place in the world of tanzU, or of the 
Divine revelation which is intended for everybody. Spiritual 
birth takes place in the world of ta'wU, or the revelation of the 
hidden meaning of the religion. Tamil itself consists both of 
the outward and of the hidden meaning, but usually the people 
disregard this fact, and thus they do not attain salvation (ma^dd). 
The Messiah said : “ One who is not born twice will never attain 
the kingdom of heavens If anyone performs all good deeds 
which are ordered by prophets and saints, nihdn, and even if 
he does more than this, if he recognizes all prophets, saints, 
and Imams of the past, and believes in them, — all this will be 
of no use for him, and he will die as a heathen unless and until 
he recognizes the Imam and the Lord of his own time : [115] 
otherwise he will die as one who never believed in the Prophet, 
and «his position will be the same as that of idolaters and re- 
negades {mushriMn wa mundfiqdn). Knowledge of God, of the 
Prophet, and of the Imam, all are coimected by God with the 
Man of the time ” {Mardi waqt, i.e. Imam). His command is 
the command of God the Allhighest, as is said in the Coran (IT. 
62) : “ Obey God, and obey the Apostle, and those in authority 
amongst you The command of the Imams of the past makes 
no difference {Jji^dsil na-ddrad), 

Mawla-na JaTar Sidiq relates in the IpadWh : By father 
from grand-father, one descending from the other . . . , that the 
Prophet said : one of my (direct) descendants is (always) standing 
by {qdHm) in my community ; the duration of lives of such 
lieutenants are the same as those of ordinary people. They 
will never remain inaccessible to anybody, but in every period 
there will be (at least) some chosen ones who will know’ and see 
the Qd'im, and lead other people to him,® as is said in the 
Goran (XXXVI, 11) : “And everjdhing We have included in the 
obvious Imam And also (Cor. XXVIII, 88) : “ Everything 
perishes save for His face And also in accordance with this 
verse (XLVIII, 10) : “ God’s hand is above their hands ”. It 
is he (the Imam) who is referred to here. 

The verse “*God’s hand is above their hands ” was reveal- 
ed with regard to him, because 
Nobody’s hand ever is higher than his hand.^ 


1 St. Matthew, V, 17 ; “Think not that I am come to destroy the 
law and the prophets : I am not come to destroy but to fulfil 

2 St. John, III, 3 : “ Except a man be bom again, he cannot see 
the Kingdom of God 

2 Of. above, p. 42 (p. 50 of the text). 

4 The same hayt is quoted above, on p. 91 (text). 
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It is related from Imam Zaynu’i-'abidin : Recognition 
(ma'rifat) of God is recognition of the Imam of the tiiiie, devotion 
to whom is as obligatory to everybody as oljedience to God”. 
It is said: “And (he is) from God the Allhighest Thus re- 
cognition and obedience to him is obligatory and incumbent 
ux3on the slaves of God, so long as the sky and the earth last. 

It is impossible to think that there could not have been an 
Imam before Muhammad the Chosen. [ 116 ] In reality for many 
thousand centuries before this world and people (were created) 
he was, he is at present, and will (always) be. After recognition 
of the Imam one must also know that there always was an 
Imam from the time of the creation of the world to the creation 
of Adam, from Adam to the last Prophet, from the Last Prophet 
to this moment ; that he always is, and will be, to the end of 
the world. Obedience to him is the same as obedience to God, 
— it is obligatory to all slaves of God. It is said in the Coran 
(LI, 56) : '' And I have not created the and mankind save 
that they may worship Me ”, — “ and know Me Therefore 
worshipping God is bound with recognizing Him, and knowing 
God is the most difficult thing. The proper {haqg} and the 
first available way is that one may need (somebody else’s) 
instruction {ta'Um). The Prophet said that slaves of God and 
the faithful should know and recognize Him, and should act 
in accordance with their knowdedge of Him, so that “ to-morrow 
on the Day of Resurrection ” they would not feel ashamed and 
disgraced. 

We have explained the right way leading towards salvation, 
— ^now we may firush this, invoking blessings upon the Prophet 
and his Successors. 

Praise be to God, the Lord of the worlds, the praise of 
those who offer thanks to Him ; and prayers and blessings be 
on His Apostle, the trusted, and on all Good and Pure, and on 
the truthful Imams. May Mawla-na give his gracious help to 
all the faithful so that they are i)ious, and may He bless this 
humblest of all the slaves of the gxiiding and rightly guided 
da'wat , — may God establish it in the Eastern parts of the 
earth as well as in the Western, — (help him) with His eternal 
help and unending guidance ! May He keep the heart and the 
tongue of this His slave, and of all the slaves of God, from 
things improper, either in thinking or in speaking 1 May He 
open the door of His bounty to the world and its inhabitants, 
and may He grant his guidance to the path of salvation to this 
humble slave, through his coimection with the line of the good 
and pure Imams, whose great hujjat, — ^the means and the source 
of all blessings, — ^no one can disobey, in accordance with the 


I The last words are not found in the Coran. 
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verse of the Coran (LXXVIII, 38) : “ The day when the Spirit 
and the angels shall stand in ranlis, they shall not speak save to 
whom the Merciful permits, and who speaks aright”. [117] 
May He make us sure-footed on His “ straight path ”, — Verily, 
He is the best of all helpers and assistants, by His bounty and 
mercy, — 0 the Most Merciful of all the merciful 1 ” 

This is the end of the book, called Seven Chapters ” 
{Haft Bab), by the King of the wise-men, and the head of those 
who search for the Truth, the proof (Jfiujjat) of the Qd’im, the 
Eternal, — ^Abu Mu'in, the amir of amirs, the leader of men, 
Sultan Shah Nasiri Khusraw, — ^may God sanctify his sacred 
spirit ! 


Finished with the help of God, the Nourisher, on the 14th 
of the month of Shawwal, Saturday, of the year 1207 (i.e. 
Saturday, the 25th May, 1793). It was on that day that this 
copy was completed.^ The copyist prays those who serve the 
rehgioii of the time, and who search after the true faith, to 
be so kind as to correct any mistakes and omissions, if such 
there be, when being gracious enough to read this book. But 
God knows best ! 


1 Strangely, there is no mention of the name of the copyist, and 
of the place of copying, while both are usually given in every copy. 


End. 
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The text and the translation of the passage which is found 
in the original version of the JSaft-bdbi Abu Ishaq, but is omitted 
in the Kaldmi P%r (of. note 4 on p. 60 of the Translation, and 
pp. xxii and Ixvii in the Introduction). 

I ^ JlLJmws 

4JUa*si^ ^ ^ ^ Ji diJejT ji jj^ 3 

j ^ j y. ) (3^j^ j y^ 

^ y ^ 4io«iL^ y J ) y^y 

^Ic ^ ^ ^l>^y ^ EP- 77] E) tX^iSUO 

^jy aiAl^ ^1 oi^ii t„S*iCiy aool^i^ ^ (>jjLm 3 ^yTc^ 

yy^ y y yt ® U ^ y y^^ ^ c^/oT 

v«!I!<a.m»0 y ^y ^ i>jiA<w««i y y ^it«s jIj au*s jy ^ ),yA 

jl^lj ^ y j[j j y <Xitt a pJ ^ ^ 

AOlbo ^ f ^ <3*<dj 

4>J^f«>«:k j cysf^f aySJ dicL^f yU 

^ ) (_C5J at^A ^1 O'K.wd^t * ^Ik/O 


ij>4Jdh.^ y (iL^SjS y ®^^4iJlJaJf &J L*h£ ^ ii)jy^ 

^ 2S;3Jo((3 yt y (j;>.«*9t ^1 ^ ^ C.J";J « ^y -j aL^A jj 

< aoltkj tJ^l*J ( ^ ajtNx f ® ( ? ) ... y ^ t yy^ t ^Lc [p. 7 8] ^ 

( b ) ai^k.^1 lx> ^ * Os-wst ^jl a:^ 

' In the pseudo -HBAI is given jnurtddn, 

2 So in the pseudb-HBAI. 

3 In the original text is given here (and three lines further on) — 
Daylamdn, which is an obvious mistake. 

4 In the pseudo -HBAI — rd-ba-rdyi minhar. 

5 In the pseudo -HBAI — dhastagt. 

8 From here the text in the pseudo -HBAI is different. The text here 
agrees with the KP, p. 66, line 3, but there are many variants. 

7 Instead of dn in the original is given H. 

8 This Arabic sentence is not found either in the KP or the pseudo - 
HBAI. 

9 In the original text there is no interruption here, but an omission 
seems to be quite obvious. Cf. p. 66, 1. 7 of the text. 

”18 Instead of dn here is d. 
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^ <X/cU ^kssx***J t*j|3^ J ^ (^) 
j ija3P,j ^tXJLsxj J^} (Juki. ^ ^ 4>* j t^:».j 

^(wa JT^ V ^ (J$3) ^^^4.3^*'0 c.'j' v>sAj ^ <>sif^»i.j <XAk;k j 

^ ^ (j^xst^Aj tSiJ |^ssa.j <X<ioli) jj ^xk^ (^) Jf 

Cyi^ ^ ly/oT (^^^yS ^iXi)«/o ^1 ^ ly.*** 2Siyj|jj«fifc '^yi 

< tyi«i^ y j J < *i^l<ySj jUi c:^^jjti 

(yjCyj Jjj y * <yxsjy^ jy ^(^<yAj y jj j 

\J^jM (y^y^-f J <^dj^ ty^ U^ d^ )<^ ^ i^LL-«H.i> [p. 79] i^IjU/o^x) jci 

(?) oilj»i ^ bJI (JIaI d^ cuLct^’ c>^k5 l 5*^^ iixLfljf 

<yJf ^ ciJ^Uel y tyil ^(^b o^lJlo d^ <3tXjT y <yjf 
iS J^. y lyljrf J * lu'f 3 3 ‘ 

* aJDI .^Uo ^f ty^b ^^Ix/o 1^ c^jCii cyxj 

^ U^XJ 


(The original text differs very slightly from the version 
given in the psendo-HBAI, and the translation given in the note 4 
on p. 60 needs only a few alterations. Instead of the aj^parently 
later munddn, which is a Sufic term, the original gives rajiqdn, 
— '' comrades, friends The name of Barda', which is rather 
illegible in the HBAI, is to be read hardbar, i.e. “ opposite 
Instead of ba-dhastagl-yi har chi lamdm4ar the original gives 
ba~dhangi, i.e. ‘‘ in accord with perfect manner The text 
begins to differ very much after the passage containing the 
beginning of the address of the Imam. It is translated here in 
full). 

Translation : 

... He said in a loud voice : 0 ye, inhabitants of the 

world, Jinns, men and angels 1 Know that Mawla-na Qd'hn 
of the Qiydnmt , — prostration and glorification be to him on 
his mention ! — is the Lord of (all) things created, the Absolute 
Existence ; he is, in every way, beyond all negation of his ex- 
istence, because he is more exalted than anything that 
sinners can associate with Him. He opened the gate of his 
mercy, making all alive by his generosity. Every one who 


1 From hero to the aentence ** wa mCt ba-UmJlqi MawM->id . . . ’* 
the text ia omitted in the KP, and in the pseudo-HBAJ. 

2 Again d for dn, 

3 From here the text again agrees, on the whole, with tht^ Kl\ 
see p. d(i, line 9. 

^ In all casea d. instead of dn. 
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knows (this) must offer glorifications and thanks to him. He is 
exalted beyond this in a great degree. And he ... to his time 
(?), he is by his nature one w’-ho knows 

Then he, the Imam, uttered the sermon which begins with : 

It is said : and in what consists the Qiydmat % 0 lord of . . . 
(?) After this he read a copy of the epistle which begins 

with : '' We are present and we exist Then he delivered his 
first sermon {khutha). Then he sat for a while, and then rose, 
and delivered his second khutba. After this faqih Muhammad 
Bust! stood up on his chair (kursi), turning his face towards the 
minbar, and read aloud the whole of the khutba and the Great 
Epistle, explaining them. And the Lord also remained standing 
until the reading was finished. Then he descended from the 
minbar, and recited two rik'ats of prayer, as appropriate on a 
holiday. 

On that day, to the end of it, people exchanged congratula- 
tions, feasting and rejoicing to the utmost. Bestrictions and 
prohibitions of the shari'at were lifted from them. And on that 
day he ordered that in Mu’minabad of Quhistan and every- 
where there should be a holiday. 

, And we, with the help of Mawla-na the QdHm of the Qiydmat 
will write some chapters on the date (or history) of the Great 
Qiydmat, which was predicted by prophets and saints, and of 
which glad tidings and prophecies were given by them. We 
will give an account of the blessed sermon (khutba), together 
with a translation and an explanation of it, in the best way that 
this humble slave of the guiding da‘wat knows. All this will be 
included in those chapters, if God pleases. O Mawla-na 1 
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Important ; 1. Each name or term is entered in these indexes 
only once, even if it occurs several times on one and the same page. 

2. The Arabic figures in the Indexes refer to the pages in the 
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Names of Persons, 


‘Abbas (=Gharib-Mirz4) Ixii, 

Ibn ‘Abb4s 20, 33, 35, 42-44, 105. 
Abbasids Tr. 42 fn. 

‘Abd Manaf 27, 31 ; Tr. 25 fn. 
‘Abdu’l-Haqq b. ‘Abdi’r-Rahmi,n 
al-Ishbili Tr. 29 fn. 
‘Abdu’l-lSh (father of the Prophet) 
31, 84. 

— — b. ‘Abbas, see Ibn 

‘Abbds 105. 

— — Qadd^h 68. 

— — (b.) Maymuni Qaddllh 

Tr. 63 fn. 

— — Taqiyyu’d-din (Imam) 

Tr. 43 fn. 

Abu ‘Abdi’l-lah M-d b. Ahmad an- 
Nasafi xiii. 

‘Abdu’l-Malik b. ‘Attash xxix fn. 

— ’1-Mutallib 31,’ 84. 

— ’s-Salam, see^ Salam-Sh§,h 

Ixii fn. 

Adam 14, 15, 26, 27, 30, 31, 36-38, 
57, 60, 64, 72, 73, 76, 84, 
102-105, 111, 114, 116; 

xxxii, XXXV. 

™ wa Hawwa 14. 

— wa Iblis 64. 

Adami Sarandibi 19. 

Adhar, Lutf-‘Ali Beg xvii and fn, 
lii ; Tr. 5 fn. 

Afdal XX. 

AJ^mad (the Prophet) 25. 


Ahmad b. ‘Abdil-Malik b. ‘Attdsh 
xix fn. 

— b. ‘Ali Ibn ‘Inaba xxiii. 
Ahmadi Mukht^r 36. 

‘Ald’u’d-din Muhammad, Imam, cf. 

Piya’u’d-din 51 ; Tr. 44 fn. 
‘Alawi=Nasiri iOiusi'aw xi fn ; 
Tr. 43 fn. 

‘All 8, 15, 20, 21, 23-26, 28, 32, 33, 
36-39, 40, 41, 43, 49, 57, 61, 
65, 67, 68, 70, 74, 75, 79, 81- 
89, 98, 99, 100, 102, 109; 
xi fn, xxxiii fn, xxxviii, 
xxxix and fn, xl and fn, 
xliii, xlv fn, xlvii, Ixi fn, 
Ixvu; Tr. 6 fn, 14, 15 fn, 
16 fn, 19 fn, 35 fn, 37, 39, 
72 fn, 77 fn, 90 fn. 

— ibn Abi TaHb 28, 43, 65, 80, 

87, 88, 89, 103 ; xxviii fn, 
xxxi, xxxvii. 

— =nuqta’i bayi Bismil-lah 83. 

— (nuri — ) 31. 

— =yawmi akhir 23. 

— b, Husayn al-Wa'iz al- 

Kashifl xxiii, xxiv, liv ; Tr. 
36 fn. 

— b. M-d b. al-Walid, Sayyid-na 

XX fn. 

— Murtada 21, 23, 33, 41. 

— b. Musa ar-RidlL, Imam 11 ; 

Tr. 6 fn. 
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‘All liida Tr. 0 fn. 

‘Ali-Quli Raqqaini DizbMi xxxix 
fn. 

‘Aliyi ‘Iniran 99. 

Amin Uazi xvii. 

Amir (Fatiinid caliph) xxviii fn. 

Amira’i Darrab xix. 

Ata Malik Juwayni, see Juwayiii 
xix. 

ibn ‘Atfash xix. 

'Aziz (Jrnain) 50. 

‘Azra’il 00. 

Sayyid-na (cf. also Sayyid- 
na, Hasan b. aR-§abbah, 
etc.) — (born in Ray) — xix; 
(influenced by Nasiri 
Khusraw) — xix ; (his con- 
version) — xix ; (comes to 
Cairo) — xix ; (not received 
by Mustansir) — xx ; (exil- 
ed to Maghrib) — xx ; (re- 
turns to Persia) — xx ; 16, 
17, 50, 51, 08, 79, 92, 
112 ; xvi and fn, xix, xx, 
xxii, xxiii, xxviii fn, xxix 
fn, Iv fn, Ixi fn ; Tr. 54 
fn, 74 fn, 75 fn. 

— Sayyid-nd and Hasan b. as- 
§abb4h — one and the mme 
person — xvi fn. 

Ibn Babuya al-Qummi 28, 31 ; 
xxiv, liii ; Tr. 20 fn, 22 fn, 23 fn, 
26 fn, 50 fn. 

BadiHi'd-din Khwaja O^sim Ixii. 

Abu Bakr Tr, 14, 34. 

Banu Fatima (Fatiniids) 44. 

— Ummaya (Omayades) 43, 44. 

BSqir, Imam, see M-d Baqir 114. 

BatUmiyus al-asghar al-Yahudani 

12 . 

B(i Sa‘idi Mdnawi 51. 

Bu Ishaq, see under Ishaq* 

Bukhari, the author of the gahih 
42 ; liv ; Tr. 37. 

Busti, M-d, faqih, see under M-<I. 

D^’ud (David) 51. 

Dawlat-ShS^h Sainarqandi xi fn. 

Bu Dharr 24, 42 ; Tr. 37. 

— — ‘All, Imam, 51. 

DhuT-faqar Shah, Irnam, 51. 

— d-qarna>m 65. 

Piya'uVl-diu Muhammad, Imam, 
51. 

'Fakhru’d-din Razi Tr. 14. 

Faqih M-d Busti Ap. 115, 116. 

Fatima 15, 33, 42-44 ; Tr. 37, 

Fatimids 44 ; Tr. 43 fn. 


Gharib Shah, Imam, 51 ; Ixii, Ixiii, 
Ghazali Tr. 14. 

Hadi, Imam, 51, (>8. 

Hafiz Shirazi xxiii, Iv : Tr. 68 fn. 
Hakim, Imam, 50. 
al-Hallaj xlvi fn. 

HamidiiVl-din Ahmad al-Kirmani 
xiii. 

Abu Hanifa Tr. 14. 

Harun ( = Aaron) 20, 38. 57, 73, 

102 . 

Harumrr-rashid 44. 

Hasan, Imam, 24, 33, 49, 75 ; 

xxiv, xliii, xliv fu ; Tr. 
42 fn. 

— 'ala dhikri-hi's-salani, 

imam, 51, 03, 05 ; xiv, 
xxii fn, xxviii, xxix fn, 
XXX, XXXV fn, xxxvi, 
xli fn, Iv, lx fn ; Tr. 
61 fn; Ap. 115. 

— khudawand, xxix fn. 

— 'Askari 22, 50 ; x.xiv ; 

Tr. 0 fn. 

— b. as-Sabbah, see also B&ba 

Sayyid-na and' Sayyid- 
na xvi and fn, xi.x, 
xxviii, xxix ; Tr. 10 
fn, 44 fn, 54 fn. 

Hasani Kabir xxix fn. 
AbuT-Hasan ‘algi dhikri-hi's-sahlm, 
see Hasan ‘a.dh.s. 63. 
— — 'All Shah, Say>i(l--, 

(Imam) 51. 

Hasan- 'Ali ShAh, Imam, Ixii fn. 
Abu Has him liv; Tr. 34. 

Haydar b. Mas'ufl, Amir x.xix fn. 
Hud XXXV fn. 

Hujjati KhurAsdn — Nas. Khusraw 
xviii. 

Hiilagh xix. 

Husayn, Imam, 33, 39, 49, 75. 

— b. 'Abdid-Malik xxix fn, 

Iblts 14, 15, 64, 103. 
llmlhim. Prophet, 12, 19, -30, 30, 

38,^51, 50, 57, 04, 05, 
73, 70, 99, 100, 102 ; 
xx.xv, xxxix. 

— b. Muhammac lb, Sa “id ath- 

Thaqafi Tr. 0 fn. 

Idris, 'Imadu’d-din, vSayyid-na 
xxviii, xxxvi fn ; Tr. 63 fn. 
‘Im^du’d-din Idris, see Idris. 

— — Salam Shah, Imam, 

51. 

Jinam-Quli Kh^ki Dizbadi xxxix 
fn. 

Imam -Shah Ixiii fn. 
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‘Imran 37, 38, 39. 

‘Isa 12, 19, 38, 51, 57, 60, 65, 70, 1 
74, 102, 111 ; XXXV, and fn. 

^ — b. Rashid 31 ; Tr. 26 fn. 

"Isayi Maryam 70. 

Ishaq payghambar 76 ; Ixvi. 

Abu (or Bu) Ishaq xxi, xxii, Ixi, 
Ixiv. 

al-Ishbili, ‘Abdu‘l-Haqq Tr. 29 fn. 
Islam (or Salto) Shah (II), 

Tmadu’d-din, Imam, Ixii fn. 
Ism^‘!l (b. Ibrahim) 30, 34, 49, 50, 
57, 73, 76, 102 ; Ixvi; 
Tr. 71 fn. 

— payghambar 76. 

— (b, Ja‘far), Imam 49, 

75 ; Ixv, Ixvi ; Tr. 17, 
18, 42 fn, 70 fn, 71 fn. 

JUbir Ansari 24, 42. 

Jabra’il 28, 33, 35, 40, 59, 74, 85, 
86, 88 ; xlii. 

Ja‘far (?) 21. 

— as-§adiq (21?), 31, 32, 49, 
75, 115 ; XXXV fn, Ixv ; 
Tr. 17, 26 fn. 

Jaldlu’d-din Hasan, Imam, 51. 

Jesus, see *lsa. 

Juwayni, At4 Malik xix, xx, 
xxviii fn ; Tr. 44 fn. 

Kant^ir! Tr. 6 fn. 

Kashifi, see ‘Ali b. Husayn al-Wa‘iz. 
Khaki Khurasani, Imam-Quli 
Dizbddi xxxix fn. 

Khalilu’l-lah Shah I, Imam, 51. 

— — II, — 51; 

Tr. 45 fn. 

Ibn al-Kharrat al-Tshbili, ‘Abdu’l- 
Haqq Tr. 29 fn. 

Khursh^h, Ruknu’d-din, Imam, 
51 ; Ixii fn. 

Khush-gu, auth. of the Safina xvii. 
Khwaja Qasim, Badi‘u’d-din Ixii, 
Ixv. 

Kirmto, Hamidu’d-din Ahmad 
xiii. 

Lutf- ‘All Beg Adhar xvii and fn, 
lii ; Tr. 5 fn. 

Ma‘add, Mawla-na, 65, 114; xxix 
fn. 

Abud-Ma‘ali xviii fn. 
al-Mada’ini, ‘Umar b. Abi’l-Hadid 
Tr. 37. 

Mahdi (the xiith Imam of the I. ‘a.) 
(11, 22) ; xxiii, Ixii. 

— ‘Abdu’l-lah, Imam, 50 ; Tr. 

43 fn. 


Mahdiyi maw^ud 22. 

MahmM (=M-d) 77. 

Malik Shulim 64. 

— Yazdaq 64. 

Maliku’s-salam 49, 64. 

Ma’mun (Abbasid caliph) 44. 
Mana^u, Bu Sa‘id 51. 

Mansur, Imam, 50. 

Maryam 37, 38, 70. 

Masih 114. 

MasTid, Qadi xxix fn. 
al-Mayurqi, M-d, Tr. 29 fn. 
IVIiqdad 4:2. 

Moses, see Musa. 

Mulb^ammad (the Prophet) 8, 14, 
23, 29, 31, 32, 35, 
36, 38-41, 47, 57, 
60, 69, 71, 79, 81, 
82, 85, 88, 98, 103 ; 
XXXV and fn, 
xxx\di, xxxviii : 
Tr. 25 fn, 26 fn. 

— wa ‘Ali 23. 

— wa ‘itrat-ash 71. 

— khudawand, Imam, 

xxix fn. 

— b. Abi Nasr Futuh 

al-Mayurqi 
Tr. 29 fn. 

— b. ‘All b. Husayn al- 

Qummi, see Ibn 
B^buya. 

— b. Hanafiyya 21. 

— b. Hasan 'Askari, 

see Mahdi 11, 22. 

— b. Isma‘il, Imam, 50, 

103 ; XXXV fn ; 
Tr. 71 fn, 98 fn. 

— Baqir, Imam, 11, 31, 

32, 49, 75, 88, 

114; Tr. 6 fn, 26 
fn. 

— Busti, faqih, Tr. 61 

fn ; Ap. 115, 116. 
— Mir, Mukhi L fn. 

— Mustafa 9, 19, 30, 

31, 74, 107, 115. 

— Rasulu’l-lah 102, 103. 

— S h a m s u ’ d - d i n. 

Imam, 51 ; Ixii fn. 

■ — • Taqi Mahallati Ixii 

fn. 

Muhtadi, Imam, 51. 

Abu Mu ‘in Nasir b. Khusraw Qubad- 
iyani, see Nilsiri Khusraw, xi. 
Mu‘i 2 z, Imam, 50 ; Tr. 110 fn. (?). 
Mukhi M-d Mir L fn. 

Muktafi, caliph, 44. 

Mu ’min, da’i of Ray xix. 

— Shah, Imam, 51 ; Ixii fn. 
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Mimkar wa Nakir 95, 107. 

Muqtadir, caliph 44. 

Murad, Shah — , Imam, 51. 

Murtada 21. 

— ’ Wn 21, 23, 33, 41. 

Musa 12, 19, 20, 27, 38, 51, 57, 
G5, 73, 84, 85, 102 ; xxxv. 
— Kazim 44, 49, 75 ; xi fn, 
xxiv, Ixv, Ixvi ; Tr. 18, 
^ 42 fn, 70 fn, 71 fn. 

— Khan Mahallati, Hajt xxi fn. 

Muslim, the author of the §ahih 
42 ; liv ; Tr. 37. 

Mustafa 16, 19, 21, 25, 38-40, 64, 
67. 

Musta‘li, caliph, xx and fn. 

Mustan§ir bi’l-lah 17, 50, 67, 103; 

Tr. 44 fn, 
62 fn. 

— — 1 XV and fn, 

xvi, xviii, xx 
and fn, xxiv, 
xxviii, Ixii 
fn, Ixv, Ixvi; 
Tr. 11 fn. 

— — IT XV fn, 

xxiii fn, 
Ixvii. 

— — — Jaldlu’d-din 

Ixii fn. 

— — III Ixii and fn, 

Ixiii, Ixiv, 
lx\d. 

Mu‘tadid, caliph, 44. 

Mu‘tasim, caliph, 44. 

Mutawakkil, caliph, 44. 

Ibn Nadim Tr. 44 fn. 

Nar Muhammad Ixiii and fn. 

Nasafi, M-d b. Ahmad, xiii. 

Na?ir, Shah Sayyicl, see NSrSiri 
Khusraw. 

Na$iri Khusraw, Abu Mu ‘in Nasir 
b. Khusraw Qubadiyani 17, 117 ; 
(name in full) — xi ; (titles) — xi ; 
(surname ‘Alawi) — xi fn ; (=:Pir) 
— xii ; (his mduence upon B4ba 
Sayyid-na) — xix ,* (not junior to 
B.S.) — xvi ; (doctrine) — xiii ; 

(conversion of) — xvi, xviii ; 

(visits Ray) — xx ; (appoiirtod the 
hujjat of Khorasan) — xviii ; (cult 
of) — XV ; (tomb of) — XV fn ; 

(pseudo -autobiography of) — xv ; 
other references : xi and fn, 
xii-~xvii, xix, xx-xxvi, xl, xli, 
xlvii, liii, liv and fn, Iv, Ivi, 
^Ixiii, Ixiv ; Tr. 5 fn, 43 fn, 68 fn. 

Nasiru’d-din ‘Abdu’r-Rahmlln, the 
muhtasham of Q)S,’in, xlvi. 


Nasir, Khwaja (Tusi) 50 ; Tr. 58 fn. 
Nasiru'd-din Tusi xxiii, xlvi, liii 
fn, Ixii; Tr.’OOfn, 71 fn. 
Ni‘matu’l-lah Wali Kirmani xxxviii 
fn. 

Nizar, Imam, 51 ; xiv, xxviii, 
xxix fn, Ixvi ; Tr. 43 fn. 

Noah, see Nuh. 

Nuh, 19, 22, 26, 57, 64, 73, 76, 102; 

XXXV. 

Nuru’d-dahr ‘Ali, Imam, 51. 

Polovtsev, A. A. xlix. 

Ptolemy Tr. 6 fn. 

Oahir (Imam, mistake) 50 ; Tr. 43 
fn. 

— Imam, in Alamut 51. 
al-Qahir bi-ahkamiT-lah Hasan 
Tr. 44 fn. 

Q4’im, Imam, 50. 

Q§,’im, the expected Messiah, see 
the index of terms. 

Qdsim, Khwaja, Badi‘u’d-clin Ixii, 
Ixv. 

— Sh4h, Imam, 51. 

— — I, ‘Ala’u’d-din, Ixii 

fn. 

— — II, ‘Allt’u’d-din b. 

Qdsim Sh&h, Ixii 
fn. 

— — hujjat, Ixii. 

Qazwini (Hamdu’l-14h Mustawfi) 

xvii ; Tr. 5 fn, 44 fn. 

Ibn al-Qifti Tr. 6 fn. 

Qudratu’l-lah Beg of Hunza lix. 

Ra<^iyyu’d-din Ahmad, Imam, 50. 
Raqqarai Dizbadi, ‘Ali-Quli, xxxix 
fn. 

Rashidu’d-din (historian) xix, 
xxviii fn ; Tr. 44 fn. 

Razi, Fakhru’d-din, Tr. 14. 
Rulmu’d-din Khursh^h (M-d) 51 ; 
Ixii fn. 

Rumi (JalAlu’d-din) xl fn. 

Sa*d b. Jubayr- 33 ; Tr. 28 fn. 
as-§afa. Sham ‘Cm 74. 

Safawids xxiv, Ixi fn. 

Bu Sa‘idi Manawi 51 ; Tr. 44 fn. 
Sal&m Shah, Imam, 51. 
SalS.mu’l-l^h 67 ; xv fn, xxiii. 

-- III Ixvii. 

Salam (Islam) Shah, ‘Tm^Xdukl-din 
Ixii fn. 

Salih XXXV fn. 

Salman 24, 33, 42, 68, 02, 107 ; Tr. 
20 fn. 

— =jslni Bihisht 92. 
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Salman Fdrsi 33 ; Tr. 63 fn. 

Sam 57, 73, 102. 

Sayyid Suhrab xxiii, liii fn. 
JS^yyicl-nd, see also BSbd Sayyid-na 
Ixi fn, Ixvi, Ixvii. 

Shahrastdni xxviii, xxix fn. 
Shamsu’d-dinM-d, Imam, 51; Ixiifn. 
Sham*iin 57, 74, 102. 

— as.gafa 74 ; Tr. 60 fn. 
Shanba, Mawla-na 65. 

SMfch 57, 73, 102. 

Sh-m-r-q-y-s 12. 

Sbu'ayb 27. 

Shulim, Malik 64. 

Sijzi, or Sijistani, Abfi Ya*q<ib 
xiii and fn. 

Sufyan Thawri 33. 

Suhayl 24, 42. 

Suhrab, Sayyid xxiii, liii fn. 
Sulayman 26. 

S-y-j-w-r-a-n-s 12. 

Taghiht 100. 

Abu TaHb 76, 84. 

Taqi Abmad, Imam, xxii fn. 

— Kashi xvii. 

Taqiyyu’d-din M-d, Imam, 50. 


Tarif b. Nasih Tr. 26 fn. 

Tusi, see Nasiru’d-din. 

‘Umar Tr. 14, 34, 37. 

— b. ‘Abdi’l-‘Aziz, Omayad 

caliph 44. 

— b. Abi’l-Hadid al-Mada’ini 

xxiii, liv ; Tr. 37. 

Umm Ayman 42. 

— Kulthum 42. 

Usama Tr. 34. 

‘Uthman Tr. 14, 37. 

Wafiyyu’d-din M-d, Imam, 50. 
Wathiq, caliph 44. 

Abu Ya*qdb as-Sijzi xiii and fn. 
Yazdaq, Malik 64. 

ZAhir, Imam, 50. 

Zakariya 26, 27, 42. 

Zardusht 51, 60, 65. 

Zaroobin, I. I. xxi fn, xlix. 

Zayd b. ‘Ali 21 ; Ixv ; Tr. 16 fn. 
Zaynul- ‘Abidin 49, 62, 75, 115 ; 
Ixv ; Tr. 18. 


II 

Geographical and Ethnical Names. 


Al 51 ; Ixvi. 

Alamut (qaha’i — ) 65 ; xiv, xvii fn, 
xxii fn, xxiv fn, xxviii, xxxvi, lx 
fn, Ixi fn, Ixii fn 60; Tr. fn, 
61 fn; Ap. 115. 

Amul Tr. 44 fn. 

‘Arab 114. 

‘Arafat 60 ; xxxii. 

Armani 83. 

Armina, darydyi — 44. 

BAbul 11, 

Babylon, see Babul Tr. 5 fn. 
Badakhshan 17, 50 ; xv, xvi, xix, 
lix. 

Baghi Fadak 42, 43, 44. 

BaghdAd 75. 

Balkh 17, 50 ; xix ; Tr. 5 fn, 43 fn. 
Barda‘ (?) Tr. 61 fn; Ap. 116. 
Birjand Ixi fn. 

Cairo xviii, xix, xx, xxi, etc. 

DaylamAn 11, 51 ; Ixvi ; Tr. 61 fn. 
Daylami 59. 

DaylamiyAn Ap. 115. 

DizbAd xxxix fn. 


Egypt xix ; Tr. 11 fn, 43 fn, etc. 

Fadak, bAghi — 42-44. 

Ghadir Khumm 20, 38, 43, 98 ; xl. 
GilAni 59. 

Gilgit lix. 

Haydarabad 11, 51 ; Ixvi, 

Hind 11. 

Hindi 83. 

Hunza lix, Ixiv. 

Ifriqiyya’i Maghrib 44. 

‘IrAqi ‘Ajam Tr. 61 fn ; Ap. 115. 
Isfahan 59 ; xix ; Tr. 5 fn. 

Jahud 28, 83. 

JahudAn 30. 

Ka‘ba 96 ; Tr. 17. 

Kawthar 32. 

Khatay 29. 

Khaybar Tr. 6 fn. 

Khojas xxxix fn. 
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Khovasan 17, i50 ; xviii and fn, 
xix ; Ti*. 43 fu, (31 fn. ; Ap. 1 15. 
Khuzistaii 59, 

Madina Tr. 20 fn. 

Maghrib 50 ; xx. 

Mahfliyya 50. 

Makka xvii ; Ti. 7 fn, (34 fn. 
Makki 31. 

Mazandardn xviii a,nd fn : Tr. 44 
fn. 

Mecca, see Makka. 

Medina, see Madina. 

Misr (cf. Egypt) 11, 50; Tr. 43 fn. 
Mu’min§,bacli Quhistan Ixi and fn ; 
Ap. 116. 

Nishapur xxxix fn. 

Oxiis (river) xi, xii, xviii, mid 
passim, 

Qahira (cf. Cairo) Tr. 43 fn. 
(^ahiriyya’i Misr 50. 

Qa’in xlvi, Ixi fn. 

Qal‘a’i Alamut (.^ee under Alamut) 
65 ; Ap. 115. 

Qayyhnatii’l-qadr 40. 


Qiibadiyan xi ; Tr. 5 fn. 

Quhistan Ixi ; Ap. 1 10. 

Ray xix, xx. 

Rudbar Tr. 01 fn ; Aji. 115. 

Ruin ll. 

Samarqand 44-. 

Sarbisha Ixi fn. 

Sham 50. 

Shughn^n xxi fn, xlix, L, lix, and 
passim. 

Sipanj L. 

Tabaristan xviii fn. 

Tanja 29. 

Tarim 51 ; Ixvi. 

Tartus 29. 

Tibat 29. 

Tihran xix. 

Tur, kuhi — 84. 

Turks (=Jinns) xxix fn. 

Yahud 83. 

Yajiij wa Majui 100. 

Yazd Tr. 45 fn. 

YiimgAn xii fn, xiv, xviii. 

Yunan 11. 


Ill 

Books quoted ok referred to. 


Akhldqi Nasiri xlvi. 

Amiriyya, Risdlatn’l — xxviii fn. 
AngliyOn (by Bu Sa'idi M^nawi) 
51. 

Arba‘in, kitabi — liv ; Tr. 37. 
Atash-kada’i Adhar xvi and fn, 
^ xvii fn, lii ; Tr. 5 fn, 0 fn, 7 fn. 
Athari Muhammadi Ixii fn. 
Athdru’l-bilad (by Qazwini) xvii. 
Awast^ 60. 


Bayanu’l-adyan xviii fn. 

Bayani Khutba’i Mubarak U(). 
Bukhdri, kitabi — *42. 

Coran, see under Qur’an. 

Diwan of ‘Ali b. Abi Talib Tr. 77 
hi, 78 fn. 

Diwani Khaki Khurasani xxxix. 
— Nasiri Khiisraw xi fn, xiii, 
xvii. 

Euangolion of Mani Tr. 44 fn. 


Fa§l dar bdbi ta’rikhi Qivdinat 
Ap. 116. 

— — bayani shinakhti Imam 

wa hnjjat (cf. I\'anc)w, 
“Ismailitica”) xxi.x fn, 
xlvi fn. 

— chand dar bdbi ta’rikhi 
Qiyainat 60. 

Fa$li mubarak 90. 

Fihristi Ibn Nadim Tr. 44 fn. 
Furqan (c/. Qur’an) 20. 
fu$hl {different) 0(5. 

— by Baba Sayyid-na xxviii- 

xxix fn. 

— by Hasan ‘ala dhikri-hi’s- 

salam xxixfn. 

fiisuli mubarak 59, 03, 4)0 ; 

xxviii-xxix fn, liv, Iv ; Tr. 54 fn. 

(^awrar-riz (by NAsiri Khusraw) 
xvii fn. 

Gospels Tr. 50 fn, 107 fn. 

— ■' of St. John xxxii fn. 

— of St. Matihew Tr, 111 fn. 
Guzida, Ta’rikhi — Ixifn; Tr. 44 fn. 



BOOKS QUOTED. 


125 


Haft babi Abu Ishdq (original) lix, 
lx, Ixiii, Ixvi, Ixviii; Ap. 115. 

(j>iiemlo~) Haft b4bi Abu Ishaq xv 
fn, xxi, xxii and fn, xxiii fn, 
xxiv, XXV and fn, xxvi, li, Hi, 
liii, liv, Iv, Ivi, lix, Ixiii, Ixvi, 
Ixvii ; Tr. (in footnotes to pp .) : 13, 
15, 19, 21, 36, 37, 39, 40, 42-44, 
47, 55, 56, 58, 60-64, 66, 67, 71 
73, 74, 78, 82, 92, 96, 103, 109, 
110, ayicl on p. 39; Ap. 115 fn, 
116 fn. 

Haft I'^abi Baba Sayyid*na (pseudo-) 
xvi fn, xxi, xxii and fn, xxiii, 
XXV, xxviii fn, xxix fn, xxx, 
xxxii fn, xxxvi fn, xli fn, xliv 
fn, xlvi fn, liv fn, Iv, Ixiii ; Tr. 
(in footnotes ,io pp.) 54, 59, 60, 
63, 84, 85, 87. 

Haft babi Sayyid Nasir, see Kalanii 
Pir xi. 

Haft iqlim (by Amin Rdzi) xvii. 

In Bisala 94, 97, 101. 

Injil 12, 26, 51, 60, 83, 111. 

Injili Isa 12. 

I‘tiqadati’l-Imamiyya, Risalatu’l- 
Tr. 20 fn. 

Jah^n-gush^, Ta’rikhi — xix, xx fn, 
xxx and fn, Ixi fn. 

al-Jam" bayna’s-§ahihayn liii, 
liv ; Tr. 29, 34, 37. 

Jami‘ (by Abu Hashim) Hv ; 
Tr. 34. 

Jamid kabir 11, 87. 

al-Jami‘u’s-§aghir Tr, 6 fn. 

Jami‘u'’t-tawarikh xix, xx fn, xxx, 
Ixi fn. 

Kalami Majid (cf. Qur’an) 21, 26, 
27, 35, 72. 

— Pir xi, xiii, xiv and fn, 
xvi, xvii fn, xxi, xxii, 
xxiii and fn, xxiv, xxv 
and fn, xxvi, xxvii, xxx, 
xxxi aiad fn, xxxiii, 
xxxvii, xxxviii, xl, xH fn, 
xlvi, xlvii, xHx, Hi, liii, 
^ lix, lx and fn, Ixi, Ixii 

and fn, Ixiii, Ixiv and 
fn ; Tr. 42 fn, 60 fn ; 
Ap. 115 andfn, 116 fn. 

Kalami Pir, language of — xxv. 

Kanzu’l-ghara’ib 68. 

Kashfi kabir 11, 87. 

Kashfu’l-hujub Tr. 6 fn. 

Khulasatu’l'ash‘^r xvii. 

Khutba xxix fn. 


Khutba’i ‘Ali 80. 

— awwali Imam Hasan 

‘a.dh.s. Ap. 116. 

— duwwumi Imam Hasan 

*a.dh.s. Ap. 116. 

— Hasan, Imam — 24. 

— Hasan ‘a.dh.s. 65, 66 ; 

Iv. 

— mubarak xli fn ; 

Ap. 116. 

Khutbatu’l-bayan 80 ; xxviii fn. 
— — Sharhi — (by 

Sayyid-na) 
Tr. 74 fn ; 
Iv fn. 

Kit^bi Arba‘in Hv ; Tr. 37. 

— Bukhari wa Muslim 42. 

— M-d Baqir 11. 

— Shamil 11. 

Kitibu’l-mahsul xiii. 

— 'n-nusrat xiii. 

— ’r-riyad xiii. 

— ’t-tawhid (by Ibn Babuya) 

28, 31 ; xxiv, liii ; Tr. 
20 fn, 22 fn, 23 fn, 26 fn. 
Kitab-hd 11. 

Kutubi ahadith 57. 

Latd’ifu’t-tawd'if 44 ; xxiii, xxiv, 
Hv, IviVTr. 36 fn. 

Ma‘dinu’l-haqd‘iq, see Ivanow, 
“ IsmaiHtica,” xlvi, fn ; Tr. 58 fn, 
Mahsul, kitabu’l — xiii. 
MajaHsu'n-nash wa’l-bayan xx fn. 
Manaqib az Imam M-d Bdqir 88. 
Matlubu’l-mu’minin xxix fn. 
Milal wa’n-nihal, by Shahrastani 
xxix fn. 

MusHm, kitabi^ — 42. 

Nahju’l-baldgha, Sharhi — xxiii, 
Hv ; Tr. 37. 

nama’i Hasan ‘a.dh.s. 66 ; Ap. 116. 
nasa’ih 77. 

Nasa’ihi mu’min Tr. 73 fn. 
Nusrat, kitabu’n — xiii. 
Nuzhatu’l-qulub Tr. 5 fn. 

Pseudo -autobiography of Nasiri 

Khusraw xvii. 

Qanun 12. 

Qasida’i Dhurriyya xxxix fn. 
Qur’dn 8, 11, 18-20, 22, 24, 27, 37, 
42, 45, 47-50, 56, 57, 

59-61, 64, 67, 74, 75, 

83, 84, 87, 91, 93, 95, 

97, 98, 101, 102, 103, 
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100, 108, 111, 116; 
XXXV fn, xl ; Tr. ] 4 and 
fn, 16 fn, 81 fn, 55 fn, 
95 fn, 100 fn, 1 12 fn. 
Qur’an (defined) 56. 

— wa hadith 19. 

Qur’ani sharif 35. 

Raw<Jatu’l-muqallimm (V) liv fn. 

— d-muta‘allimin liii fn ; 

Tr. 71 fn. 

— 't-taslim 75 ; xvi fn, 

xxiii, xxix fn, xxxi, 
xl fn, xlii fn, xliv fn, 
xlvi fn, liii fn, liv fn, 
Iv and fn ; Tr. 60 fn, 
71 fn. 

RawshanlL’i-ndma Iv ; Tr. 68 fn. 
Ris^la, hxj the author of the KP 
Tr. 37. 

— by N^siri Khusraw xvii 

and fn. 

RisalatuT-i'tiqad^ti’l-Imamiyya 
Tr. 20 fn. 

Riyad, kitabu’r — xiii. 
ruqVi ‘Ali ar-Rida 11. 

Safar-n^ma’i N^^iri Khusraw xi 
fn, xvii, xviii, xxi. 

— — (pseudo-) xvii fn. 
Safina’i Khush-gu xvii. 
^ahifatu’n-ndzirin xxiii, xlvii, hi 

and fn, liv, Iv, Ivi ; Tr, (in foot- 
notes to pp.) 30, 31, 32, 46, 71, 
100-107. 


§abthi Bukhari liv. 

— Muslim liv. 

Sargudhashti Sayyid-n4 xvi, xix, 
XX and fn, xxx. 

Satveni-ji V^l Ixiii and fn. 

Sharhi Nahju’l-balagha xxiii, Hv ; 
Tr.' 37. 

§uhiijfi Ibrahim 12, 51. 

Tadhkiratifsh-shu‘ard’ (by Dawlat- 
shah) xi fn. 

Tahriri Majisti 50. 

Ta’rikhu’l-hukain^’ Tr. 6 fn. 

Tawhid, kitabu’t — , see Kitdbu’t- 
tawhid. 

Tawrat 12, 26, 51, 60, 83, 114. 

Tawrati Musa 12. 

‘Umdatu’t-talib 75 ; xxiii and fn, 
xxiv, Iv ; Tr. 71 fn. 

'’XJyunu’l-akhbar, by S. Idris xxviii 
fn. 

Wajhi din xiii, xiv, xli, Ivi ; Tr. I 
fn, 99 fn. 

Wajhu’d-din xviii fn. 

Yaqut’s Dictionary Tr. 5 fn. 

Zabur 12, 26, 51, 83. 

Zddu’l-mus&firin, by Nas. Khusraw 
xiii and fn. 

Zahru’l-ma*dni, by S. Idris xxxvi 
fn ; Tr. 63 fn. 

Zand 51. 

Ziji Hakimi 50. 


Broekelmaim, C., “ Geschichte der 
Arabischen Litteratur ”, vols. I- 
n, 1898-1902. Tr. 23 fn, 29 fn, 
37, 43 fn, 81 fn. 

Browne, E. G., “ Literary History 
of Persia ”, voL II, 1915. xi 
fn, xvii and fn, xviii fn, xix 
and fn, xx fn, xxx fn. 

— Tadhkiratu’sh-shu‘ara,” by 
Dawlatshah Samarqandi, ed. 
by — (1903, Pers. Hist. Texts, 

III) xi fn. 


Encyclopaedia of Islam xx fn ; 
Tr. 20 fn. 

Eth4, H., Neupersische Littera- 
tur ”, Grundriss d. iran. Phil. ; 
vol. II. xi fn, xvii. 


Gibb, H. A. R., in the “ Encyclo- 
pjedia of Islam ” xx fn. 

Ivanow, W., A Guido to Isinaili 
Literature ”, 1933, xi fn, xiii 
fn, xxvii fnr xxx fn, xxxvi fn, 
xli fn, xliv fn, liii fn, 

— “Isrnaili MSS of the Asiatic 

Museum ”, in the Bulletin .of 
the Russian Academy of 
vSciences, 1917, pp. 359-386. 
xxi fn, xlix fn, 

— Ismailitica ”, Mem. of the As. 
Soc. of Beng., VITI, 1922, pp. 
1-76. xi fn, xlvi fn, Ixii fn ; 
Tr. 58 fn. 

— “ An Ismailitic Work by Nasiru- 

Vl-din Tusi”, JRAS, 1931, pp. 
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527-564, xliv fn, xlvi fn ; Tr. 
60 fn, 71 fn. 

Massi^on, L., “ Salman Pak ”, 
Society des fitudes Iraniennes, 7 ; 
1934. Tr. 20 fn. 

Semenov, A. A.. “ Description of 
the Ismaili MSS collected by 
A. A. Semenov”, Bulletin of 
the Russian Academy of 


Sciences, 1918, pp. 2171-2202. 
xii and fn, xvi fn, xvii fn, 
xxi fn, xlix and fn. 

Semenov, A. A., QastdaH Dhurriyya, 
edited by — (“Iran”, 1928) 
xxxix fn. 

Wensinck, A. J., “ The Muslim 
Creed ”, 1932. xxxi fn, xxxiv, 
xxx\d fn, xlviii fn ; Tr. 1 fn, 7 
fn, 9 fn, 53 fn. 


IV 

Technical Teems. 


Abi Zamzam 96. 

‘adadi haft {expl.) 101. 

^ — kamlil 101. 

Adami dawr 104. 

‘adami jawidani 45, 91. 

‘adh5,b xJix fn. 

^adh^bi abadi 94. 

— jawidlini 94. 

— shara’i* 96. 
adhan Tr. 91. 

*adl=shari‘at 100. 

— wa fa(Ri Khuda 113. 

‘Adn, Bihishti — 44, 71, 73. 
adwari shara’i* 102. 

adyan wa milal 63. 
af*W bandagan 68. 

— hamida 108. 

— hasana 108. 

— j^’iz wa mamnu' 68. 

— siyah 108. 

afdq wa anfus 73, 94, 101, 104, 
108. 

Iig€ih-kunanda 54. 
aba,dith 74. 

aliadithi Payghambar 20. 
ai^tadiyyat 17. 

— (dhati — ) 65. 

‘ahd 21. 

— =Imamat 34,^36. 

‘ahdi Ghadir Khumm 43, 98. 

— mu‘allim 97. 
al^kSmi in ‘alam 91. 

— IS. raybi 74. 

— Qiyamat 95. 

— shari‘at 95. 
ahli akhirat 111. 

— batil 58. 

— batin 55. 

— Bayt 24, 25, 32-36, 38-40, 

42, 44, 64, 88, 89 ; xliii. 

— Bihisht 64, 105, 106, 110. 


ahli Bihisht wa wahdat 110. 

— daVat wa da‘wati khass 109 > 

Tr. 105fn. 

— dhawq 109. * 

— din wa da‘wati Mawla-na 92. 
dunya 71, 110, 111. 

— Duzakh 64, 107. 

— haqiqat 55. 

— haqq 67, 92, 95. 

wa baqa 106. 

— Jannat 96. . 

— ladhdhat 106. 

— mubShatha 100. 

— nar 107. 

— shar‘ 75. 

— shimal 106 ,* xlvii. 

— shinakht 91. 

— shinakht i ImSm 71. 

— Sunnat 19. 

— ta‘at wa ‘ibadat 98. 

— tadadd 12, 48, 92, 106, 107, 

109, 110 ; xlvii. 

— tahqiq wa shinakht 66. 

— tanzil 56. 

— tarattub 48, 92 ; xlvii. 

— ta’wil 56. 

— ta’yid 105. 

— wahdat 48, 106, 108 ; xxxiii, 

xlvi, xlvii. 

— yamin 106 ; xlvii. 

— zahir 46, 55, 93, 95, 96, 98, 

99, 100. 
ahlu’l-lah 49. 

— "n-naba’ 66. 
a^isani taqwim 52. 
ahwaii qiyamat 109. 
aimma 39, 70. 

— (dar har ‘asri haft and) 

103. 

— wa anbiya 71. 
a’imma’i din 72. 
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a’imma’i hue la 29. 

— 3snia‘iliyya 27, ,‘}4, 44, 

— nia'sCimiu 9. 
aldilaqi hamida 53. 
akhivat 71, 91, 92, 111. 
aii Ibrahim 30, 38. 

— dmran 20, 28, 31, 38, 70. 

— Muhammad 31. 

— Payghambar 25, 27. 

— Kasiil 25, 38. 

“■ala dhikri-hi’s-salam, Khuda- 
wandi — ,see under Hasan ‘a.dh.s. 
‘alam xlii fn. 

— wa Adam 70, 104, 111, JIO. 
*ilami amr 40, 105. 

— amri 8. 

— ‘anasir 53. 

— baqayi abadi 92. 

— din 90, 90, 102, 105. 

— hamishagi wa jawidani 91. 

— haqa’iq 55, 90. 

— haqiqat 45, 50, 57, 98. 

— hissi 54. 

— idafa 45. 

— il4hi 55. 

— insan 91. 

— jan= ‘a. ruhani 90. 

— jism^nt 46, 89, 90. 

— jismi 91. 

— kabir 73, 90. 

— khirad wa hush 54. 

— Khud4 wa Khudd’i 48, 55, 
07. 

— Khud4’i==‘a. haqiqat 50. 

— mahsOs JOO. 

— malakut 71. 

— ma‘qul 100. 

— mawalid 53. 

— mawjudat 90. 

— nisti 92. 

— pay da’ i 57. 

— ruhani 40, 89. 

— — haqiqat 90. 

— ruhaniyyat 91. 

— samawdt 53. 
tan 90. 

— tanztl 114. 

— tarattub 92. 

— , ta’wil 114. 

— thabit 55. 

— hilwa 57. 

— wahdat 92. 

‘alami Qiydmat 05. 
aiat 52. 

^amali bad 71. 

— nik 71. 

— niku 40. 
am^nat 49, 73. 

— (b§,ri — ) 72. 

Ainir=‘Ali 82, 86, 86. 


Amim’l-mu’minm— ’All 39, 40, 70; 
74, 75, 80, Si, 83, 85, 103, 
xxxix. 
amr xlviii. 
amri akhirat 71. 

— khilafati W'asi 97. 

— Khiida 100. 

— Qa’im 90. 

— sajda 104. 

(anachronif^uhN) xii, xiii fn, xxiii. 
‘anasir 53, 89. 

anbiya 04, 70, 79, 80, 83 ; xxxv fn. 

— wa a’imma 71. 

— wa awliya 7 1 . 

— — . — wa atqiya wa 

asfiya 74. 

— — — wa rasulan wa 

ahli Bayt 32. 

— — — wa ‘ulamayi 

a’immati huda 
29. 

— wanikan 52, 00, 05, 114. 
anbiyayi ba-haqq 08. 

anfus wa afaq, nee afaq wa anfus. 

ansar 24. 

anwari Dhat 100. 

anw4ri ki dar ius&n ast 53. 

-‘aql ] 14. 

‘aqli akmal 8, 14. 

— awwal 94. 

— jiizwi 13. 

— kull 8, 11, 57, 72 ; xxxvii. 

— — =Nabi 57. 

‘aqlayn==‘aql wa nafs 57. 
arb^bi itI5,q 75. 

maratib 77. 

— ta’wil 106. 
ard=\Vasi 57. 

‘arif 72, 105, 100, 112. 

‘drift sadiq 72. 

‘arifdn 71, 104, 
arkdui din-dai'i 45. 

‘Arsh 39, 59, 92 ; xxxi ; Tr. 14. 
Asas = WaKi 57. 

Asa$ 57, 70, 10 1, 102, 109 ; xxxviii, 
xxxix, xl ; Tr. 72 fn, 77 fn. 

— =(la1? 70, 101. 
asa.sayn==JSrabi, wa Wani 57, 95, 

102. 

a$lb^bi jazd’ir 93. 

--- Kahf 22, 25. 
a$b‘^bu’l-mash’ama 71, 

— ’1-maymana 71. 

— ’sh-shimal 71. 

— ’l-yamin 71, 73, 70, 77. 

Ash ‘antes xxxiv fn. 
ashlidh wa amthal 88. 
a^layn 95. 

dsmdni ehahdrum 88. 

‘asr xli. 
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asrar 73, 109. 

— wa hukm-Myi Ilahi 64. 
asr^ri ghaybi 74. 

— hLujjati a‘zam 109. 

— Imamat 75. 

— Hhuda 83. 

— kitab-Myi dsmani 83. 

— payghambar^ 70. 

— shara’i* 98. 

*at4’i, chahar daraja’i — 102. 

dtMri hududi ‘ulwd 104. 
awlddi ‘Ali 8, 23, 40. 

— Fdtima 44. 

— Mustafa wa Murtada 21. 

— Pay^ambar 75. 
awUya 69, 114 ; xxxv fn. 
awliyayi bar haqq 68. 
awliyd’u’l-ldh 83. 
awsiya 29, 31, 102 ; xxix, xli fn. 
Awwal=Nabi 57. 
dyatu’n-Nur 27 sq. ; Tr. 23 fn. 

‘ayni nuri Haqq = Rasul 85. 

Bayi Bismi’l-ldh 83. 

Mb (57), 69, 101 ; xlv ; Tr. 72 fn, 
97 fn. 

— ==Wasi 57. 
babi aqdas 67 ; xlv. 

— ‘ilm wa fadl wa raltoati 

Mawla-na 94. 

Baba, title, of Central Asian origin, 
xvi fn, Ixi fn. 

band wa aghl4H shari^at Ap. 116. 
band-hayi Ilahi 112. 
banda’i mu’min 95. 
bandag^ni khSss 45. 

— mu’min 94, 96. 
bandagiyi Mawld-na 93. 
bang! naondz 95. 
baqa bil-ldh 86. 

— wa ddnish 106. 
baq^yi abadi 92. 

— azali 91. 

— la-yazUlx 63. 

— sarmadi, 63. 

— wajid 63. 

b&ri am^nat 72, 73 ; xxxiii. 
BarUhim, Bar&hima^64 ; Tr. 59 fn. 
b^rgahi Aliadiyyat 71. 

— maljiramiyvat 73. 

— Subhani 73. 

Barzakh 110. 

Basmala (explained) 23, 102. 
b&tin 96 ; xxxiv, xxxvi. 
B4W=Wasi 57. 
b&tin wa z^hir xxxvii. 
batini shan^at 55, 56, 96. 

— — =haqiqat 55. 
baySn-kunanda’i mamthul 56. 

— — mithdl 56. 


b&yast wa na-bayast 54. 
bay‘at xl. 

— dar takhti dirakhti 

61, 

bdz gashtan 92. 
bid‘at xxviii and fn. 

Bihisht 36, 42, 54, 64, 71, 73, 92, 
105-107, 110, 113, 114. 

— ==mard 92. 

— wa Duzakh 92. 

Bihishti ‘Adn 44, 71, 73. 
Bihishtiyan 113. 
bihtarihi surat 72. 
bughdi ^AJi 37, 40, 43, 89. 

— Fatima 43. 

pabti a^ikdmi ^khirat wa haqiqat 
55. 

— — dunyd 55. 

dA*i 26, 44, 64, 76, 77, 94-97 ; xl, 
xUv and fn. 

— wa Idhiq wa mu‘allim 95. 
cm‘i’d-du‘at 17, 50. 

da‘iyi khal4’iq 37. 

D4‘iyi iOiurdsan = Ndsiri Blhusraw 
Tr. 43 fn. 

da^iydn (8), 45, 67, 68, 76, (93), 110. 
da‘iydni rahi din 8. 
dlnishmandi Gilani 59. 
dUnishmandani ahli z4hir 93. 
d^ri §;khirat 56. 

— duny§. 107. 
d5.ru’l-baq&’ 107. 

dar-hdyi Bihisht 106, 107, 108. 
daraja 102. 
daraja’i ‘ata’i 102. 

— insani 114. 
darajiiti ta^lim 97. 

da*wat 9, 11, 17, 18, 64, 66, 68, 76, 
77, 92-97, 100, 109. 

— (dini— ) 96. 

— ba haqiqat 18, 19. 

— wa din- 100. 

— wa dini Mawla-na 92. 

— wa td‘at 93. 
da‘wati b4til 97. 

— hadiya 9, 11, 17 ; Ap. 116. 
hadiya’i mahdiya’i Ism&‘- 

ih'yya 66, 116. 

— liaqq 64, 100. 

— ‘ilmi haqiqat 97. 

— kh4§§ 109. 

— NUtiq 10$. 

a d-da‘watu’l-j adida wa’d-da ‘watu’l- 
qadima xxviii. 
da'wiyi Imamat 20. 
dawr xxxv fn, xxxvii, xxxix- 
dawri ‘Abd Mandf 27. 

— Adam 27. 

— haft hazdr si,l 19. 


9 


130 


INDEXES. 


dawri Ibrahim 65. 

— Imamani mastur 68. 

— kashf 58, 66, 67, 94, 

— Muhammad 115. 

— satr 47, 58, 66, 67. 

— — wa kashf 58, 66. 

— zuhur wa kashf 67. 
dawra’i a‘zam 19 ; xxxv. 
dhallat 57. 

dhdti Ahadiyyat' 65. 

— ‘All 84. ' 

— Imam xxxi. 

— Imami haqq 105. 

— Khuda 58. 

— Mawl4-na 91. 

~ Mubdi‘ Tr. 102 fn. 

— muqaddasi Im4m 66. 

— — Miihiqq 67. 
dhatu’l-lah 81. 

dhurriyyat 8, 23, 26-28, 31, 33, 
35, 36, 38, 41, 42, 50, 51, 62, 70, 
71, 75, 76, 99 ; xlii. 
diddi diu 100. 
dili ‘AH 99. 

6m 103. 

din wa da‘wat 97, 100. 

daVati Mawld-na 92. 

millati gudhashta 63, 

dini daVat 96. 

— haqq 93, 95, 98, 101. 

— khandMi M-d wa ‘AH 23. 

— Qiydmat xxxvi. 

— rast 104. 
dirakht^ni Bihisht 32, 
diwdni taqarrub 73. 
diw! 54, 92. 

Druzes xxviii fn. 
du‘& wa namiz 112. 
dunya—sar&b 111. 
dust-d&riyi Rasul 40. 
dilstiyi ahli Bayt 38. 

— ‘AH 23, 36, 89. 

Duzakh 27, 37, 48, 54, 61-64, 70, 
72, 89, 92, 94, 95, 107, 
110, 113. 

— =!mard 92. 

Ddzakhi haqiqi 92. 

— n^dani 28. 

Buzakhiy^n 92. 

Fadliyi ruh^ni 28. 

Fa‘iH haqiqi 69. 

falak Tr. 97 fh. 

falaku^-aflS^k 89, 

faM fi’l-14h wa baqd bi’Hdh 86. 

— fi’l-haqq xxxvi. 
fard xlvii. 
farzandSni ‘AH 23. 

F&timi 21, 26. 
fayiasuf 114. 


H‘l wa qawli Muhiqq Tr. 38 fn. 
Firdaws 71. 

Hrishta 88, 92. 
firishta’i rahmat 107, 
firishtag^xi 96. 

— wa mala’ikatan 103. 
firishtagi 54. 

fitrat 12, 103, 104, 114; xxviii fn, 
xxxiv ; Tr. 7 fn. 

— =dini rast 104. 
fitratiawwal 114. 

— Khuda 103. 

Gabr S3, 

Gabran 64. 

gaw wa mahi (cosmic) 32. 

Ghadir Khumm 20, 38, 43, 98 ; xl. 
ghul 92. 

gir&niyi a‘mal (expl.) 110. 
gur— badani adami 95. 

Hadd (Plur, hudud) xliv. 
ijiaddi balfilgh 96. 

— taVil 37, 94, 104. 

hadith 19, 35, 39, 42, 47, 50, 59, 60, 
62, 73, 77, 80, 81, 84, 87, 100, 
102. 

It^iadithi Nabawi 8, 48, 76. . 

— Payghambar 22, 61. 

— Rasul 71. 
haft hududi din xliv. 

— im&m 103 ; xli. 

— martaba 94. 

Hajanx’l-aswad Tr. 17. 
hajj 23, 96. 

hajji a‘la 40. 
halii mushkilat 73, 
ham-dinan 78. 

hamishagi=ma‘niyi Qiyamat 63. 
haqa’iq (90), 94, 111 ; xxxiv, xl ; 
Tr. 52 fn, 68 fn. 

— (‘alami— ) 90. 

— (nistiyi — ) 111. 
haqd’iqi mawjud^t 53. 

— tanzil 106. 

haqJqat 18, 19, 45, 46, 48, 55, 56, 
63, 69, 75, 90, 91, 95- 
99 xxxiii, xxxiv, 
xxxvi ; Tr. 38 fn. 

— (‘alami — ) 98, 

— == ‘41ami haqq 55* 

— Ksbatini shari‘at 55. 

— (‘ilmi— ) 73, 

— =mamth0.1 56. 

— wa ma‘rifat 97, 

— (zamin wa dsm^ni — ) 63. 
haqiqnti Adam 53. 

— , chiz-ha 34, 55. 

— , hama ashyl» 90. 

— jtoi‘a 73. 

U 
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haqiqati namaz wa ruza wa hajj 
wa zakat 56. 

— Qur’an (=mardum) 56. 

— ruh 82. 
haqiqi 90. 
harakati shawqi 53. 
hasana 76, 77 ; xlvii. 
hashri jami^i hasanat wa sayyi’at 
*110. 

hast-kunanda 58. 
hastiyi mutlaq 89. 
hayd 96, 97. 

Haydari hal 60. 
hijab 85 ; xxxii fn. 
ibijabi Khuda=khalq 113. 

— Muhiqq=:qawl wa fi‘l 113. 

— zUhir wa batin 68. 
hijrati Rasul 50. 
hikmati Ilahi 69. 

hisab 110. 
hubbi ‘All 89. 

hudud, see hadd 101 ; xlviii. 

^udiidi din 96, 101, 104; xliv- 
xlvi. 

— — wa ‘arifan 104. 

— dini haqq 93. 

— Khuda 6^ 

— ‘ulwa 62, 78, 98, 104. 
^ujjat=proc?/ (ord, sense) 21, 26, 

35, 36. 

— =Im4m 22. 

— ba khalq=slmam 31. 

— wa burMni dini haqq 93. 

hujjat (in Nizari sense) 26, 37, 44, 

52, 57, 64, 65, 67, 68, 76, 
77, 93, 96, 102 ; xxxiii, 
xl and fn, xlv and fn, 
xlvi and fn, xlviii and 
fn, Ixii, Ixv ; Tr. 44 fn, 
72 fn, 88 fn, 97 fn, 99 fn. 

— =Pir xi fn. 

— =dini rast 18. 

— =:ma‘sum az khata 37. 

— wa dA‘i wa ma’dhun wa 

mu‘allim 44. 

hujjati a‘zam 16, 47, 51, 57, 67, 
*93, 94, 109 : Tr. 105 fn. 

— a‘zami Khilda=lmam 16. 
— Badakhshan == N&s. Edius- 

raw 17. 

— batin 49. 

— Haqq == Imam 1 8 . 

— ‘imran= Maryam 37. 

— EIhuda=Imami zamAn 14, 
62, 112. 

— — = Muhammad (the 

Prophet) 9. 

— zl,hir 49. 

bujjatto 17, 38, 45, 76, 94, 110. 

— wa da‘iyAn 17. 


hujjatan wa dA‘iyan wa ma’dhu- 
nan wa mu'alliman wa 
mustajibAn 110. 
hujjatani ‘asr 9. 
hukmi zahir 95. 
huru’l-‘in 106. 

^ur4n. 105. 
huruf (easpl.) 86, 
l^urdfi mumkinat 79. 

— Qur’an 87. 
husni surat 106. 

Iblisiyan 96. 

Iblisiyani waqt 23, 

‘ibadat 24, 112. 

‘id 96. 

idafa or idafat 90. 
idafi 90. * 

idraki mal^usat 108. 
idr^kat 52, 53. 
ikram 96. 
ihsan 100. 
ijadi ‘alam 69. 
ijazati da‘wat 96. 

ijmA‘i ummat 19, 21, 34 ; xxxv ,* 
Tr. 14 and fn. 
ijtihad 19. 

ijtinAb az manhiydt 109. 
ilham wa wahy 35, 69. 

‘ilm=nutq 86. 

‘ilmi batin 97, 105. 

— din 94, 96, 97, 100. 

— haqiqat 73, 93, 94, 97. 

— hujjat 94. 

— huruf =asli ‘ilm-ha 102. 

— imam 94. 

— khalq 67. 

— khayr wa sharr 105. 

— NabiSl. 

— tawMd 31. 

— ta’yidi 95. 

— zahir 97, 105. 

Imam 16, 21, 25-28, 31, 34, 37, 45, 
49, 51, 61, 66, 68, 70, 71, 
75, 89, 94-96, 101, 104, 
105, 107, 109, 114, 116; 
xxxiv, xxxvii, xl, xlv, 
xlvi, xlviii. 

— (of the Ithna-^asharis) xxiv. 

— wa bab wa asAs wa mustajib 

101. 

— wa Pyghambar 114. 

— wa pishwa 20, 22, 36, 48. 
Irndmi dawr 61. 

— hMiruT-waqt 107. 

— ba haqq 70. 

— haqq 105^ 

— mustaqarr 49, 75. 

— mustawda' 49, 75. 

— ruzagar 71. 
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Imkmi waqt 16, 18, 61, 72, 73, 
98, 114. 

— zam^DL 22, 24, 27-29, 48, 

61-63,69, 70, 72, 
74, 76, 78, 82, 
99, 109, 110. 

— — =khudawandi ‘alam 

61. 

Im&mu’l-muttaqin 83. 

— ’z-zam^n 21. 

Imam>shinasi 115. 

Imaman 38, 40, 65, 75, 76, 113; 

xxix fn, xxxvii, xli 
fn. 

— =hama ‘Ali ast 65. 

— —pishwayan 36. 

— wa payghambardn 113. 

Im^mani ba haqq 27, 44, 99, 100. 

— batil21, 99, 111. 

— gudhashta 63, 114, 115. 

— mastur 68. 

Imamat 8, 9, 20-22, 28, 34, 49, 50, 

51, 58, 75, 76, 98 ; 
xxxvii, xxxviii, xliv. 

— =pishwa’i 21. 

Imdmati ‘Ali 21, 41. 

Imdmiyya 49. 

Iman 20, 23, 28-30, 36, 41, 45, 78, 
88, 99 ; xlvii. 

— =nOr 30. 

— wa tawliid wa ma‘rifat 28. 
imani Khud4 29. 

imtihi,ni bajidag&n 66. 
in kamtarini bandagan 66. 
in ruzagdr 73. 
in ta’ifa 107. 

‘in&yat wa marliamati Khudawandi 
zamSoa 92. 
mbi‘llthi waljy 53. 
m‘iqM 53. 

ins4n ‘ilami saghir 73. 

— =jam‘i ma‘4ni 90. 

— = — quwwat“ha 89. 

ins4ni kdmil 72. 

insSni 54. 
intiztoi ‘alam 68. 
iqrar bi’l-lisdn 71. 
iqtid& wa ta‘at 76. 
irsUl, wuju'di — 68. 

‘ts&yi dawri Qiyamat = Hasan b. 

§abb&hL Tr. 63 fn. 
ishraqi ‘aql 94. 

Ismailis and Ithna-'asharis in India, 
relations of — xxiv fn, 
Ism&‘iliydn 46. 

IsmS^iliydni ‘dlarn 47. 

ruzag§,r 23. 

Ism&^illyya, a’imma’i — 27, 34, 

44. 

da‘wati — 11,17,66. 


istighfar 88. 
istim Tr. 14. 
istiqrdri Imainat 75. 
i‘tiqad ba shari‘at wa kitab 69, 
itlaq, arbabi — 75. 

‘itrat 34, 71, 76, 78 ; xliii. 
ittijiad wa yak§,nagi 106. 
izhari asrar 109. 

Jabrut 71. 
jadd wa jahd 58. 
jah&niyan 63. 

Jahannam 34, 108. 
jamali jabrut 71. 
jdn, ‘alami — 20. 

— (mayani- ) 93. 

— wa tan 90. 

jani Bihisht== Salman 92. 
janabati du-guna 95. 
Janiba=§abiyya 64 ; Tr. 59 fn. 
j^-nishini Payghambar 28. 

Jannat 71, 96. 
jawahir wa a‘r5.d 52. 
jazira 93, 94. 
jismaniyyat 89. 

J'um*a, ruzi — 88. 

juyi Bihisht, chahar — 107. 

juy-hayi Bihisht 108. 

KHfir&n, ma‘adi — 91. 

— wa munl,fiq&n 111. 
Kal&m==Qur’§,n 36. 
kal^ztil ahmma 62. 

— 'anbiy& 58. 

— Haqq 87. 

— KhudU 8 >. 

— — =sirri fChud& 83. 

— Natiq 108. 

— — ==‘Ali87. 

Kal&mu’l-lah 1 1 ; Tr. 14 fn. 
kalimaT haqq 37, 38. 

— — =ruh. 37. 

— kun 82, 85. 

— tahlil 39. 

— tawhid 30, 32, 39, 102, 

105. 

— tayyiba 33. 

kam&li ady&ii=Qiy&matu’l-qiyS.- 
mS<t 63. 

k&ri QiyS.mat 65. 
kard&ri z&hinydn 94. 
kasb 38. 

kasbi af'ali haniida 108. 

— akhl4qi hamida 109. 
kashi 67 ; xlii. 

— (dawri — ) 58, 66. 
kashfi haq^’iq 94. 

— kulli 68. 

— tam&m 19. 

— Wali 86. 
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sashtiyi Ntih 25, 64. 
sawni haqiqat 45, 46. 

— feaqq 22. 

— kufr 48. 

— mutashAbahat 57. 

— shari'at 46. 

— shirk 56. 

— tashabuh 63. 

— wahdat 51, 63. 

— — wa haqiqat 48. 

— zAhir=:k. zulm 56. 
diafi, nassi — 76. 
iihaliq 27. 

[hAna’i Khuda=sina’i mu’min 78. 
diassAni Khuda 76. 
diatA wa dhallat 98. 

Di€ltun=M-d 116. 

Slh^timi payghambaran 30, 69. 

— rusul 32. 

ChAtimu’l-anbiya’ xxxviii. 
±LawAssi dAndyan 109, 

Iiawfi diinyA wa akhirat 110. 
Chazini Bihisht 108. 
ihilafat 21, 58, 97, 98. 

— ==haqqi Wasi 98. 
hildfati Wa§i 97. 

Qiuda wa Khuda’i 28, 92, 113. 
ChudA’i 67. 
khudS’dAni 45, 113. 

— — wa lOiudA-khwani 

113. 

— parasti 112, 113. 

— shines wapayghambar 18. 

— shin^si (talabi — ) 45, 92, 

94, 111-114; 
xxxii fn. 

— — wa KliudA-dAni 45. 
[hud&wandi ‘dlam=MawlA-nA 

113. 

— dawari ‘Alam 16. 

— dawri satr 47. 

— hijdah hazar ‘alam 

= Imanii waqt 18, 
58, 65, 103. 

— hijdah hazar ‘alam 

= Hasan ‘a.dh.s. 65. 

— zamAn 92, 95, 105, 

11^. 

— zamin wa Asm An = 

Hasan ‘a.dh.s. 63. 
hulafA’i BaghdAd 75. 

— bani Ummaya wa bani 

‘AbbAs 43. 

— kaqq 31. 
humsi Payghambar 77. 
hwAb 97. 

diwAja’i kA’inAt 72. 
litAb wa shari'at 69. 

ItAbi AsmAni 86. 

— HhudA 34. 


kitabi mastur 86. 

— mubin 82. 
kitAbu’Mah=‘Ali 83. 
kitAb-hAyi AsmAni 83. 

Kursi' (57), 59, 92 ; xxxiii fn. 

— =:Nabi 57. 

LA ilAha illA’l-lAh 36, 39, 102, 103. 
ladhdhat 54. 

lAhiq (93), 95, 96, 102, (103) ; xlv ; 

Tr. 88 fn, 99 fn. 
lawahiq (dawAzdah) 103 ; xlv. 
lawAhiqi dawAzdah-gAna 93. 
Lawb=Wasi, 57. 

— wa Qalam 92. 
layl=Wa§i 57. 
libAs (30.000) 65. 

— wa sitr 97. 

Ma‘Ad 70, 91, 92, 114 ; xlviii. 
ma‘Adi ahli tadAdd 92. 

— — tarattub 92. 

— kAfiran 91. 

— mu’minAn wa nikan 91. 
ma‘Aniyi IlAhi 53. 

— insAn 90. 

— ma‘qulAt 54. 
ma‘Asi 72. 

mabda’ 62. 

— wa ma‘Ad 73, 89, 92. 
mabda’i mardum 91. 

madAri AsmAn wa zamin =‘Ali 88 ; 
xU. 

ma’dhun 44, 76, 77, 93, 95, 97 ; 
Ixiv. 

maMhibii akbar 93 ; xlv. 

— asghar 93 ; xlv. 
ma’dhunAn 110. 
madina—Nabi 57. 
mababbati ahli Bayt 24. 

— ‘Ali 40, 88, 89. 
mahbubi Haqq 81. ^ 

mAhi wa gAw (cosmic) 32. 

ma^ramAn 76. 

mahsus wa ma‘qul 90. 

mahsusAt 29, 30, 54, 108. 

majhuli mutlaq 60. 

malA’ika 41, 88. 

malA’ika’i nur 29. 

malA’ikatAn wa firishtagAn 103. 

malak 85, 87. 

malaki muqarrab 86. 

malakut 71, 86, 106. 

malakuti mawjudAt 53. 

mamthul^haqiqat 56, 99 ; xxxiv. 

ma‘ntyi QiyAmat=hamishagi 63. 

— Qur’An 67. 
mansukh=Nabi 57. 

Manzuri mutlaq 75. 
ma‘qul wa mahsus 90. 
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ma^qiilat 108. 

— wa haqa’iqi mawjudat 

53. 

— (.lar libAsi niiihsusat 20. 

— wa mahsuri5,t 30, 55. ■ 
maratib 94, 90. 

— =huclud 89. 

— =hujjat etc. 77. 

maratibi ark^ni dm-dari 45. 

— hududi din 101. 

— wahdat 48. 

mardi ki ba haqiqat rasida 91. 
Mardi Haqq xxxii. 

— Khud4 112. 

— ma'iii 67. 

— U(Khuda) 60. 

— waqt 62, 67 ; xlii. 
mardumi din wa da'wat 92. 
mardumi 91, 92, 114 ; xlviii. 
marg 63. 

ma*rifat 58, 69, 112 ; xxxii fn, 
xlviii. 

— (nuri — ) 105. 

— wa haqiqat 97. 
ma^rifati af'^l 69. 

— ahkam wa af‘al 69. 

— asasayn 95. 

— aslayn 95. 

— Bari 14, 52-54. 

— da‘i 95. 

— haqiqi 21. 

— Imam 21, 26, 62, 72, 73, 

94, 95, 1 15. 

— Imami waqt 73. 

— — zam4n 26, 62, 

72, 115. 

— Khuda 21, 22, 24, 26, 
62, 115. 

— nafs 72, 73 ; xlviii. 

— Payghambar wa Im&m 
114. 

— shakhsi wahdat 112. 
markazi khdk 89. 
martaba’i ‘aqli awwal 94. 

— da‘i 94. 

— firishta wa diw 92. 

— hamishagi wa j5.wid5.iii 

51. 

— Haqq=ta'wil 85. 

— haywHni 109. 

— bujjati a*zam 94. 

— ins5.ni 109. 

— Nubuwwat 86. 

— Payghambar 100. 

— Wal5.yat 86. 

— Wasi 100. 

mas5.jid 96. 
mas^ii sar 95. 
masjxdi j5jni‘ 96. 
mastdr, Tmami — 68 ; xliii. 


ma*§£im xliii, xlv. 

— az khata (hujjat) 94. 
mawalid 89. 

mawaliyani ahli Bayt 33. 
mawazini a‘mal 110, 111. 

— fi-1 110 . 
mawhumat 108. 

— wa lULikhayyalat 90. 
mawjudat 58, 59. 

mawjudati zahir 52. 

Mawla-na 10, 15, 17, 23, 57, 58, 
61, 64-67, 73, 77, 
91-94, 100, 101, 112, 
116; xxix, xl. 

— ‘All 41. 

— Imami waqt 60. 

— Khudawandi ‘alam 115. 

mayani jan 93. 
ma^hari kulli ‘aja'ib 65. 

— M-d 86. 
mazharu’l-'aja’ib 88 ; xlii. 
millat xxxviii and fn. 
mi ‘raj 31, 59, 67, 69, 88 ; xxxiii fn, 
xxxviii ; Tr. 82 fn. 
mithal=shari‘at 56 ; xxxix. 
mizan 110. 

mu‘allim 44, 47, 77, 93, 95, 96, 
97 ; xliv. 

mu‘allimi din 97. 

— htaqq 93. 
niu‘amman 96, 100, 110. 
mu'alliinani sadiq 93. 

Mu‘attila 58 ; Tr. 53 fn. 
mu'’awwil=Wasi 57. 

mu‘ayyan wa mushakhkha^ 90 ; 

xxxvi fn. 
muhdjir 24. 

muhasaba’i af‘al wa aqwal 110. 
muhibb5/n 88. 

Muhiqq 26, 45, 46, 60, 67, 68, 113 ; 
Tr. 38 fn. 

Mubiqqi ruzagar 46. 

— waqt 45. 

Muhiqqani ruzagar 46, 60. 
mu‘jizat 87. 
mukh&lifan 96. 

nmlbid 71. 

mulki Mawl&-na«-zamin wa asinan 
47. 

mu’rain (ideal, described) 77, 78 ; 
xlvii. 

mu’minan wa da‘ifan 10. 
mu'minani niku aifat 92. 
mu’mini 78. 
munkiran 73. 
munafiq Tr. 14. 

muqabala’i shari‘at wa qiy^mat 

112 . 

muqarraban 71, 72 ; xli. 
muqarrabani b4rg4hi Subhidni 73. 
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muqtadd=Iml,m 61. 
murdan 97. 
mursal 52. 

Mushabbiha 58. 
mushahada’i haqq 85, 
mushakhkhas xxxvi fn. 
mushkilati sukhan 85, 
mustajib 10, 77, 89, 93, 96, 101 ; 
xlv. 

mustajibi dini haqq 93. 
mustajiban 110. 

mustajibi wa ma’dhuni wa mu‘al- 
limi 102. 

Mustalians of India and Yaman 
xxvii. 

mustaqarr {see Tmami mustaqarr) 
xliii, xliv fn ; Tr. 18. . 

mustawda‘ {see Tmdmi mustawda‘) 
xxiv, xliii, xliv and fn, xlvi fn ; 
Tr. 18. 

mut‘a Tr. 37. 
muta'allim 97. 
muta‘allim5,n 100. 
mutaharrik=Nabi 57. 
mutakallim 114. 
mutasarrifani da'wat 68. 
Mutashabbiha 59. 

Mu'tazilites Tr. 57 fn. 
muwakkilani Duzakh 95. 

Nabi 20, 25, 27, 28, 31, 39, 52, 54- 
57, 66, 67, 79, 81, 83, 86- 
88, 96, 99, 109 ; xxxv fn, 
xli. 

— {different equivalents of — ) 57. 

— wa Wali 25. 
nabiyi mursal 86. 
na-budHa-yazali 91. 
nafasi Isawi 97. 
nafkhal ruh 103. 

— suri awwalin 63. 
nafs (PI. nufus) xlviii. 
nafsi fa‘il 111. 

— juz’iyya xlviii. 

— kull 37, 57, 58, 72 ; xl and 

fn, xlv. 

— — =Wasi 57. 

— n5tiiqa 57, 92. 
nahar=Nabi 57. 
na'imi Jinan 108. 
naj^t 72. 

— az Jahannam 34. 
naji wa rastagar 104, 112. 
n^mi Imam 62. 

— Qahhari 39. 
nam^z 23, 56, 95, 97. 

— wa ruza wa hajj wa siyam 

23, 56. 

nam^zi ‘id, du rik‘ati — Ap. 116. 

— janaza 97. 


N'ami==Wasi 57. 
nasab-karda’i Khuda 35, 42. 
Nasikh=Wasi 57. 

— wa mansukh 91. 
naskhi adyan 19, 70. 

— shari‘at 19, 69. 

— wad^i a’imma’i sabiq 70. 
nasli Imamat 75. 

— payghambaran xxxvii, xxxix, 
Nasrani 28. 

nasrdniyyat 30. 

nass 21, 49, 51, 62, 75, 76; xl, 
xliii. 

na$$i Imamat 51, 75. 

— khafi xliii. 

— sarih xliii. 

— — wa khafi 76. 

Natiq 18, 19, 37, 57, 63, 73, 82, 97, 
101-104, 108-110; xxxv 
fn, xxxvii. 

— wa Asas wa bab 101. 

— (da‘wati — ) 108. 

— =Kabi 57. 

natiqi hama zaban=‘Ali 87. 

— har ‘asr 37. 
nawafil 80. 

naw‘i insani 54. 
na^ar xxxvi. 

— wa ta‘Hm 112. 

— bar ifarinish 65. 
nag;ari lutf 67. 

— qahr 67. 

nik wa bad, af ‘ali — 69. 

nikan 59, 60, 65, 97, 114; xxxv 
fn. 

— wa anbiya 60, 65, 114. 

— wa payghambaran 59. 
niqelbi shakh§ 104. 

nistiyi haqa’iq=sarab 111. 
nizami ‘alami dunya 54, 69. 
Nubuwwat 8, 28-30, 36, 41, 68, 
74, 76, 85, 86, 104 ; 
xxxvii, xxxviii, xli 
and fn. 

— wa Walayat 68. 

— (martaba’i — ) 86. 

— (nuri— ) 74, 104. 
nubuwwati Nabi 86. 
nufusi juzwiyya 70. 
nun=Wasi 57. 

nuqta 87. 

nuqta’i b5,yi BismiT-15,h 83, 106. 
nur (du — ) 72. 

— ‘ala nur 30, 31. 

— dar ‘alam 14, 104. 
nCkTi ‘Ali 28, 31, 88. 

— ‘azim 28. 

— din wa iman 29. 

— Haqq Ta‘aia 28, 61, 84, 85 

'99. 
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nfiri ‘ilm 31. 

— ImUmi zaman 27. 

— Im^mat 28. 

— KMcl ( =nuri Khuda) 88. 

— Khuddwandi 27. 

— ma'rifat 11, 23, 66, 105. 

— M-d85. 

— Mustafa 16. 

— mustaqarr 68. 

Nabi=‘Ali36. 

— Nubuwwat 29, 36, 74, 104; 

xxxviii. 

— — wa walayat 

29, 104. 

— payghambar 30. 

— ruyi ‘All 88. 

— ta’yid 8, 

— wahddniyyat 65. 

— walayat 74, 104 ; xxxviii. 

— — wa nubuwwat 29, 

104. 

— zuhur 63. 
nusrati yak-digar 45. 
nutq 57. 

nutqi Khud4 83. 

nuww^bi bi,rgahi Aliadiyyat 71. 

Parda’i kibriy5, wa ‘izzat 18. 

— 15, rayb 104. 

pari 92. 

Payghambar 20, 22, 24, 26-28, 
33-38, 40-43, 48- 
51, 58, 61, 64, 66, 
68-70, 73, 77, 78, 
80-82, 91, 92, 95, 
97-100, 109, 114, 
115. 

— wa Imam 114. 

— . (haft—) 29. 

payghambar! mursal 74. 

— ndsikh 69. 
payghambardn 26, 27, 30, 35, 38, 

42, 69, 113. 

— wa Im&m5.n 113. 

— wa nikdn 59, 60. 

payghambar-shindsi 115. 
payraw&n 70. 

— wa Shi‘iyan 33- 
pir {expl.) xi fn. 

Pirs=sN5,siri Khusraw xii ; xxvi. 
plshw&— Imam 61. 
pi8hw5.yi din 70. 
pishw4’i=Imamat 20, 21 ; xlii. 
pishway5,n 66. 
puli ^Mt 107. 

Qabuli da‘wati d5.‘i 96. 
qad€l=Nabi 57. 
qadar=Wast 57. 
qadri bawsala 93, 96. 


O&’im 20, 31, 50, 58, 61, 62, 63, 
66, 68, 94, 95, 98, 102, 
103, 112; XXXV, XXX vi, 
xl, xli fn ; Tr. 63 fn, 98 
fn. 

— ==Mustansir bi’l-lah 103. 

— wa Qiyamat 112. 

Oa’imi Qiyamat 31, 58, 62, 63, 66, 

68, 98. 

— Qiyamati Qiyamat 94. 

— waqt 26, 115. 
QA’imu’l-Qiyamat 61, 66, 95 ; Ap. 

115, 116. 

Qa’iman xxix fn. 

Qalam—Nabi 57 ; xxxiii fn. 
qalibi Adam 60. 
qardi Ijasana 77, 78. 

Qarmatians xxviii fn. 
qawl wa fi‘li Muhiqq 113 ; Tr. 38 
fn. 

qawli Muhiqq 45. 

— Muhiqqan 46. 
qibla 96. 

qibla’i haqiqat 96. 
qi$$a’i anbiya 57. 

— ashabi Kahf 22. 

— mh 22. 

qiy5.mi Qiyamat 63. 

Qiyamat 19, 22, 27, 46, 50, 61, 63- 
65, 88, 90, 94, 96, 98, 
109, 112, 113; XXXV, 
XXX vi and fn, xxxvii ; 
Tr. 63 fn. 

— (fardAyi — ) 61. 

— (ruzi— ) 88, 96, 110. 

— ==nihayati adyan 63. 
Qiyamati hama qiy5,m5,t 65. 

— qiyamat 19, 58, 63, 64, 

66, 68, 94, 96 ; xiv, 
xxii fn, xxiii, xxxv 
fn, xxxvi, lx fn ; 
Tr. 60 fn. 

qiy&a 13-15, 19, 21 ; xxxv; Tr. 14. 
qudrat Tr. 14. 
qurbat 112. 
quwwati ‘aql 54. 

— ghadabi 53, 54. 

— hissi 54. 

— IlAhi 53, 56. 

— mudrik 101. 

— shurbat 54. ' 

— ta‘4m 54. 
quwwat-hayi Ilahi 89. 

Raf‘i Hhartl'i* 50. 

— takalif 98. 
rafiqtin Ap. 115, 116, 
rah ba Khuda 67. 
rdhi haqq 92. 

— rast 47, 98. 
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RalmiAni (§urat wa sifati kha^si — ) 
103. 

raiu:nati Mawla-na 94. 
ra’isi dih==Im4m 74. 
raj‘ati SMhi ddwar 28. 

Ramadan 74. 

RasOl 23, 26, 28, 30, 32, 33, 35, 36, 
39-43, 50, 57, 59, 65, 71, 75, 78, 
79, 84, 85, 87-89, 107, 109, 116. 
Rasulu’l-ll,h XXXV fn, xxxvii. 
ra’y wa qiyds 14, 19, 20, 21. 
rik‘ati namdzi Id, dO — Ap. 116. 
risS^lat 38. 
riwAyat 57. 

46 ; xlviii. 

— (haqiqati — ) 82. 

— (kaKma) 38, 97. 
hayw^i 53. 

— insAai 54. 

— Khud (ruhi KhudI,) 37, 

— ndmiya 53. 
ru^u’r-ruh 83. 
ruju* ba mabda* 70. 
rusul 35. 

rOyi *Ali 88. 
riiza 23, 96, 109. 

— wa namUz wa zakILt wa tiajj 

109. 

ri3izi§,kbir:=:‘Ali 8. 

— Qiydmat 65, 88, 96, 110. 

as-Sab‘u’l-mathani 83. 
Sdbi'u’n-nutaqa’ xxxv fn ; Tr. 98 
fn. 

sabiK fard wa taqdir 87. 
Sabiq=Nabi 57 ; Tr. 52 fn. 
sSbiqSn 108. 

— ==ahli wahdat 106. 
§4biyya (cf. Janiba) 64 ; Tr. 59 fn. 
sadaqa 77. 

sMat 75. 
safar 97. 

saf&yi bsitini mu’min 78. 

Safina’i NOh 25. 

ahkam 102. 

— kitdb 55. 

— shar‘=5/mir wa nahi 69. 

— shari‘at 69. • 

— tanzil 20. 

— ta’w£l 18, 20, 57, 98. 

— — =:Was£ 18. 

— yaqin 48, 66,' 93. 
$^l;;Libu’sh-shar‘ 70. 

— ’z-zaman 69. 
sajda 103. 

sajda’i sahw 97. 

Sakin-=Wasi 57. 

sal^sil wa aghlali sliari‘at 18. 

^alllt 95. 

^alS.ti dS>’im 95. 


sama=Nabi 57. 

Samadiyyat 71. 

§dmit=Wasi57 ; xxxix; Tr. 77 fn. 
§dmiti haqq 82. 

§ani‘ 27. 

sang wa kalukh 91. 

— anddkhtan 96. 
sangi maw4zin 111. 

— siyah dar akhirat 92 ; xxviii 

fn. 

Saqar 34, 108. 

sarab==dunya 111. 

sari hazdra 64. 

sarih, nassi — 76. 

satr 47, 58, 66, 67, 68 ; xlii. 

satri awwal 68. 

— duwwinn 68. 
satwati amri Qa’imi 96. 
sawm (or siydm) 23. 
sa‘y wa tawaf 96. 
sayd 96. 

sayfi fitrati Khuda 103. 

Say 3 dd (title of Nasiri Khusraw, 
expL) xi fn. 

Say 3 ddu’n-nubl (?) 66. 

Sayyid-na, see Bdba Sayyid-na xvi 
fn. 

shabi Juin‘a 88. 

— Qadr 40. 

shadH’id (wa‘da-b8i,yi — ) 109. 
sham‘at 37, 72. 

Sh^h (title, expL) xi fn. 

— = ‘All 74. 

Sh§hi DHwar 28. 

— marddn 24, 41. 

--- Murtada ‘AH 41. 

shaMdat xxxi ; Tr. 31 fn. 
shajara’i Adam 105. 

— mubarak 30. 

— nubuwwat=Ibr5»him 30. 

— tayyiba 33. 
shajaratu’l-I^uld 105. 
shakh$i ‘adhS*b 92. 

— — wasaw5;b xxixfn. 

— sawdb 92. 

— wahdat 112. 

shamshiri Qahh4riyi wahdat 63. • 

shaqqu’l-qamar 69. 

shar‘ (ahH— ) 75. 

— =amr wa nahy 69. 

— wa kit^b 56. 

sharA’i* 63, 95, 96, 98, 102, 108, 
109. 

— (‘adh&bi— ) 96. 

— (zamin wa asm&ni — ) 63. 
shara’i‘i N&tiq5»n 109. 

sharl‘at 18, 19, 46, 48, 52, 55, 56, 
63, 64, 66, 69, 90, 91, 
95, 96, 98, 100, 112- 
114 ; XXX, xxxiii, xxxiv. 
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xxxvi, xxxvii, xxxviii, 
xliii ; Tr. 13 fn. 

shari'at (band wa aghlali — ) Ap. 
J16. 

— =:hijabi Qiyamat 113. 

— =mithal 56. 

— (naskhi— ) 18, 19. 

— (sal^sil wa aghllLli — ) 18. 

— =zahiTi haqiqat 55. 

— wa ahkam 114. 

— wa kitab 69. 

— wa QiyUmat, muqa- 

ba-la’i — 112. 

— wa tariqat 112. 

— — — wa haqiqat 

wa ma'rifat 
69. 

shari*ati in ta’ifa 48. 

— Khucla 90. 

— naw 55, 63. 

shari‘at-ha 64. 
sharti 21. 

shUyastagt wa bandagiyi Khuda- 
wand 92. 

shaykh-hayi na-haqq 70. 

Shi‘a 21. 

SM‘a’i Isma‘il 34. 

Shi‘at 24, 25 ; Tr. 27 fn. 

Shi^lydn 76. 

— wa maw^liydni ahli Bayt 

33. 

shif4 98. 

shin&kht 66, 83. 

shindkhti lintoi ruzagar 71. 

— — waqt 73. 

— — zaman 110. 

-- kull 66. 

— Mardi waqt 67. 

shirk wa nifaq 48 : xl. 
shish tan 73. 
shuhOd wa tajalli 82. 
shuyukhu’l-jabal xix fn. 
sidratu’l-mnntahayi ‘arif5,n 71. 

^if&t 58. 

Haqq 81. 

— Imtoat 75. 

— mankus wa inaqlub wa 

mahjOb 66. 

— pasandida 53. 

— rCizi Qiyamat 96. 

silsila’i tayyibdn 116. 
girdt, puli — 107. 

§irati mustaqim 27, 107, 110. 
siiT wa ‘ahd 97. 
sirri Khuda=‘Ali 83, 86. 
sukhan ba and^za’i fahin 47. 
sukhani daVat 93, 98. 

— dtn 97. 

— Ildhiyyi fitrati 114. 

— mutashabbih 56. 


sukhani zahir 38. 
sulaha wa atqiya 71. 

Simnat 19 ; Tr. 14 fn. 

SunnlyAn 42. 
stira’i Fatiha 83. 

— Hal ata 74. 

— Ibrahim 32. 

— Nur 27. 

— Rahman 33. 

— Shura 38. 

— Ya-Sin 74. 

$urat 89. 

— wa sifat 59, 60. 

— wa sifati khassi Rabman 103, 

— wa Hirat wa sifat 104. 

$iirati Adam 60. 

— hissi 54. 

— tzadi 37. 

— khalqi 91. 

— kha$$i Khuda 60, 89. 

— — Rahman 72. 

— — U 60. 

— mahsus 54. 

— sab&‘ wa haywdn 92. 

Ta‘at 23, 37, 62, 63, 71, 72, 76, 101. 

— wa ‘iMdat 23, 37. 

— wa iqtida 76. 
t^*atj din 101. 

— Ilahi 71. 
tab‘ wa surat 114. 
t&bi‘dni imami zainan 109. 
tabligh 38. 
ta^ddd 48. 

tafsili ma‘aniyi insan=‘^lam 90. 
tafsir 30. 
taghi 7 1 . 

taghyiri ahkam i gudhashta 52. 
tahdrat 94, 95, 97. 
tahlil 39 ; Tr. 33 fn. 
tahqiq 66. 

tabqiqi kalami N&tiq 82. 
t.a’ifa, in — 48. 

td’ifa’i muhiqqa, m — 10, 46, 58, 
59, 64. 

— muhiqqa'’i Isma‘iliy&n 46, 

— muhiqqani ruzagar 10. 

— z4hir 98! 
tajalli Tr. 68 fn. 

— wa shtihud 82, 
tajalliyi awwal 72. • 
takfillif 98, 

takdlift shar‘i 96. 
takhta’i wujud 82. 
taklifi shar'i 100. 
taklifati Hh5.qqa 109. 
talabi ‘ilmi din 96. 

— Imam 96. 
talSiq 97. 

T&l! =Wa§i 57 ; Tr. 52 fn. 
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ta‘lim 13-15, 47, 93, 95, 97, 112, 
116 ; xxxvi. 

— wa nazar 112. 

— (darajAti — ) 97. 
ta‘limi hddi wa rahbar 47. 
ta‘liqi afaq wa anfus 94. 

tamyizi mayAai bayast wa na- 
bi/yast 54. 

tanasukh— kufr xlix. 
tanzih xxxii. 

tanzil 18, 20, 56, 83, 85, 106, 114; 
xxxiv. 

— {expl.) 57, 58. 

— wa taVil 18. 

— wa ta’wili Qur’an 20. 

— (‘alami — ) 114. 
tanzili kitsib-M 83. 
taqdir 87. 

taqiyya 67, 96 ; xxiv ; Tr. 41 fn. 
taqlid wa jahli mardum 109. 
tarattub 48, 92, 109. 
tardzu 59. 

tar5,zuyi ‘amali nik 70, 71. 
ta’rikhi a^zam 51. 

— buzurg XXXV. 

— qiyami QiyUmat 66. 
tariqi naj§;t 47. 

tariqat 18, 46, 69, 112 ; Tr: 38 fn. 
tariqati ta’wil 20. 
tarjuma’i Khutba’i mubdrak 66. 
Tarsa 83. 

Tars§,ydn 30. 

ta$diq ba kalimatayn 38. 

— bi’l-qalb 72. 
tashkhis 85. 
ta’thirati akhtaran 55. 
tawaf wa sa‘y 96. 
tawfcitd 28, 79, 80, 85, 102. 

— (kalima’i — ) 102. 

— (tahqiqi — ) 79. 

ta’wil 18, 20, 22, 37, 38, 57, 59, 
S3, 85, 94, 97, 98, 100, 
102, 104, 106, 109, 114; 
xxxiv, xxxvii. 

— (expL) 57. 

— (‘alami — ) 114. 

— =martaba’i Haqq 85. 

— wa tanzil 20. 
ta’wiU aya’i Nur 30. 

— mubkamat 109. 

' — mutashabahat 109. 

— qisas 109. 

— Qur’an 98. 

ta’wilat 94. 
ta’wilati Asas 109. 

— Qur'an 97, 101. 

— shara’i‘ 97. 
tayammuin 95. 

ta’yid 17, 37, 57, 68, 105, 109 ; 
xxxiii. 


ta’yidi Imam 109. 

— Nafsi KuU 57. 
ta’yidi 94. 
ta*yin 85. 

tighi wahdati Qahhari 63. 

Tuba 32, 61, 105-107 ; xxxi, xli ; 
* Tr. 27fn. 

Turi Nubuwwat 86. 

‘Ulam5,yi a’imma’i huda 29. 
uliO’l-amr 109 ; xl. 

— ’l-‘azm 52 ; xxxvii. 

‘ulumi din 95. 

— zahir 95. 

‘uqiibAt 72. 

— kashidan 92. 

‘uquli mardum 18. 

‘ushr 65. 

Wad‘i a’imma’i s4biq 70. 
wahdaniyyat 65, 81. 
wabdat 48, 90, 112, 113 ; xxxiii. 

— wa b^qiqat 48. 
wahdati Elhuday 90. 
waby 35, 69, 85 ; xxxiii. 

— wa ilham 35, 69. 

W4jibi la-yazali 63. 

W4jibuT-wujud 77. 

walAyat 28, 29, 36, 68, 74, 85, 86, 
101, 104 ; xxxviii. 

— (martaba’i — ) 86. 

— (niiri— ) 74, 104. 
waldyati ‘Ali 86. 

wali 96. 

Wali 24, 25, 27, 40-42, 83, 86; 
xxxix, xxxix fn, xl. 

— =warith 27. 

— =Wasi 42. 

Waliyi ^ahd 76 

— Khuda 24, 40, 41. 
Waliyyu’l-l&h 23, 39, 91. 
w^mi Basul 57. 
wasHyat 56, 75 ; xliv. 

Wa§i 8, 18, 19, 20, 24, 28, 39, 40, 
41, 56, 57, 68, 73, 74, 
97-100 ; xxxiv, xxxvii, 
xxxix, xl ; Tr. 71 fn, 77 
fn, 98 fn. 

— {different equivalents for — ) 

57. 

Wasiyi Mustafa 24, 39, 40, 41. 
wasita (ba IQiuda) 85, 94 ; xlv. 
wasita’i kashfi haqa’iq 94. 
wasiyyati Ibr5.him 56. 
wasiyyat-nama’i Payghambar 43. 
waslat 71. 
wazni a‘mal 110. 
wazn kardani a‘mal 110. 
wilAdati jismani 114. 

— ruhi,ni 114. 
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INDEXES, 


wu<Ju‘ 94. 

Wujudi mutlaq 66 ; xli. 
wusuli din 71. 

Yadu’l-lah Tr. 14. 
yakanagiyi Mawla-nH 65. 
yahudiyyat 30 
’yawm=Nabi 57. 
yawmi 4khir=‘Ali 8, 20, 23, 41. 

— awwal=§S,hib tanzil 20. 

— — wa l-khir 98. 
al-yawmu’l-4khir=‘Ali 8. 
yawmu’l-Qiyamat 70, 76, 87. 


?ahir 19, 55-57, 64, 65, 68, 80, 93, 
96-99 ; xxxiv, xxxvi. 

— =Nabi 57. 

— wa bdtin 56, 68, 114; xxxvii. 

zahir wa batin, hijabi — 68. 

^dhiri haqiqat=shari‘at 55. 

— ma‘aniyi kitdb 56. 

— mawjudat 55. 

— Qur’an 97. 


zdhiri shari'at 19, 55-57, 64, 65 
80, 98. 

zahiriyfln 93, 94, 109. 

zakat 77, 78, 96. 

zaliman 34. 

zalimani z5,hir 95. 

zamani zuhur 68. 

zamin wa asrn§,ni haqiqat 63. 

zamini maqsad 29. 

zandiq 87. 

zaytun 28, 99. 

— =Ibrdhim 28. 
zinda 91. 

zindagiyi j&widlini 63. 
zindag^niyi Sarmadi 92. 

?uhixr 65-68, 86, 98 ; xlvi, xlii. 

— wa butuni Khuda 62. 

— wa ishraqi ‘aql 94. 

^uhilri adyan wa milal 62. 

— Muhiqq 68. 

— Qi’imi Qiyamat 98. 

— Qiyamat 50. 
zulm xl. 
zulmati kufr 27. 


V 

Quotations feom the Coban. 


II, 6 99. 

17 99, 112. 

24 93. 

29 14. 

30 14. 

31 14. 

32 103. 

118 34, 35 ; xliii. 

146 68 : Tr. 64 fn. 
150-1 47. 

151 91. 

152 79. 

166 99. 

256 35. 

258 99. 

259 100. 

260 104. 

286 8 ; xxxi ,* Tr. 1 fn. 
286 9, 61. 

III, 5 85. 

30 9, 31, 35, 38, 42, 
51, 71, 75, 76, 
99 ; xlii. 

35 45. 

138 36. 

186 47. 

IV, 54 99. 

62 20, 23, 41, 70, 
■ 71, 77, 109, 

115. 


IV, 81 10. 

87 71. 

136 8, 23 ; xxxi ; 

Tr. 1 fn. 

158 97. 

169 37, 111. 

174 36. 

187 97. 

V, 1 45. 

6 98. 

44 35. 

60 20* 23, 40, 41, 
91 ; Tr. 15 fn. 

71 41, 85. 

96 100, 

VI, 3 9. 

83-7 27. 

98 49. 

122 100. 

154 25. 

VII, 7-8 110. 

11 15. 

22 14. 

30 97, 98 ; Tr. 94 
fn. 

52 83. 

171 34; Tr. 29 fn. 

VIII, 7 82. 

17 81. 


IX, 51 61. 

XI, 8 49, 75. 

115 34. 

XIII, 8 9. 

16 47. 

40 85. 

XIV, 29 32, 105. 

XV, 99 100. 

XVI, 21 91. 

92 100. 

116 no. 

XVII, 73 22, 27, 61 ; 

xlii. 

» 76 58. 

87 46, 82 ; 

xlviii fn. 

XVIII, 48 14. 

XIX, 5 42. 

5-6 27. 

XX, 11-12 84. 

118 105. 

XXI, 23 45. 

93 91. 



QUOTATIONS FBOM THE COBAN. 
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XXIV, 31 100. 

35 27, 28, 29, 
74, 84, 99. 

XXV, 46 9, 70. 
XXVII, 63 15. 
XXVIII, 88 104, 115. 

XXIX, 13 22. 

64 56, 91. 

XXX, 10 104 ; Tr. 100 

fn. 

29 103. 

XXXI, 12 56. 

XXXII, 8 37, 103. 

12 46. 

XXXIII, 7 98. 

33 9, 34. 

40 69. 

XXXV, 29 107. 

XXXVI, 1 35. 

2-3 35. 

11 15, 25, 41, 
61, 115. 
82 82. 


XXXVIII, 78-9 15. 

XL, 47 24. 

XLI, 44 98. 

53 101. 

XLII, 9 37. 

22 38. 

XLIV, 54 106. 

XLVII, 12 61. 

16 108. 

XLVIII, 6 45. 

10 91, 115. 

11 46. 

18 61. 

XLIX, 6 34. 

13 77. 

LI, 56 116. 

LIII, 3-4 35, 85. 

LV, 22-3 33. 

56 106. 

72 106, 107. 

LVI, 10-11 71. 

35 105. 


LVII, 3 67, 82, 100. 

13 95. 

17 78. 

LVIII, 5 62, 78. 

LXVI, 6 112. 

12 37. 

LXX, 33 95. 

LXXVI, 1 40. 

LXXVIII, 38 116. 

LXXXIV, 8 110. 

LXXXVI, 9 96. 

XCV, 4 73 ; Tr. 46 fn. 
5 72. 

XCVI, 8 91. 

XCVIII, 7 73. 

XCIX, 7-8 110. 

Cl, 5-6 111. 

OX, I 98. 


VI 

HadIths quoted in the text. 

^ * 9 

^4-U ‘ (J— .j ^ (JS j AjJt 

*ir 4 jU jfd Uf 

AV < A t 

rs j jJIaJI Lif 

^ JdJt vf- ‘ri 

^ iyL£5CJf Ut j AkflJ Lif' 

ax5 ^ J iJjiyC AV « A'* 

rv bf 

l-V 145^ Aft 

J *bU ^ iL: J »i>\j y,x J\j (.4lJt J lil jy i:r* J 

TA Al“‘VSWx.Ut 
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INDEXES. 


T r (till ^ Jl»j ^ ^ 

I^Ijsao ji ^♦Js^ aIJI 

f-r ^Jt 

^UIms ^ ^^UL« ( 3^1 

f*V 

^JU3 aJUf i^US 

Ta < r* 

ri* jj 

U vj;li ^*f 

j csJJ I I f I^Xaoj ^4^ 

9 I aUt Jf 

Ci^SXSii. aJJI Lx 3 ^Jl^t 

n AiJf ill <jj( ^ 

ti jJiaJf ^f jJLk U J^f 
^ Alii ^3!"^ {J^^ 

I ® o**^' 

vy Sy'yi ^lol ^ JUI 
I t * l^tsij ^1 Jjji 

c:>^^ C5^ ;y aUI 
AV ^1 wjXc Oil 

ff^j) j f♦4®^ 

' * * ^ C 5 ^ ljky»--J 

V I wK U^Uo ^ &k^ UJ^t 
i^Jl.j i^il Ui;>jf 

t jAl JU^I^ 


J ^X)I 

rf* < I S Aiy 

(-5^ V;-^^ j^4.-C^A.j( ^lajL*# 

6 • iijlx <i;31j 

All j^UjI ^f 4 ^‘^ALc 

AA «ri (J.Af ^ ^ic iuaR^j 

AT UyJs' iiJaiJ ^JUJf 

A ( aDI cjfi ^5 
^ iUxij i‘4.Jsli 

2jj^l <_^1^ *^Jjj cJlr 

I ^ AJ ( ^ Aj I J 

(S'^ j ^'^*1 

At^ ‘VS jjll oy 

J Uiiw/0 yj^ 

vr c>yt 

^kil j t^' yj:Js 

I -f* 

1 ^^ j fj^ Sjs 

Ai <Ar 

Jjf^lj Jj! ;l^Jt Jtyj il 

I AX^t ^Xsk. 

‘ rs * r * LjMOii j 

Vf® 

;^l ^_5ic uxdi. (^LUf cUa^Aa.! ^ 

AS ;tiJf U 
o^U AxL. ^UI ^ y 

vP «1 1 <Pa <•' M I^IaU 
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ill 3^ 

A*1 ^1 >, CVjc. 

aUi 

AV 

(JjL^ 

II* * r 6 ^\ Up.j I 4 JL 3 
* rf* r I j^L/oj-11 l*L«l RsjM &JLII iiyuo 
Md < At < r*i 

c3’‘^ (JL^ A)tjap.it Vi^lj 

aUI 

sss j t^ 

Ai ^f*r «f** ^1 

4Xft3 JJ«ill^f JJ Lie ^^yC 

Al <F. 

ji^ ^iA t-Ly ^y 

yj Aljy J ^Ik ^ 

'^* 

VV l^bjol AJU ^UuiMsJb 

h ^t*? 4 11)^ I^j ur* 

PS (yAi9 ‘i 

11 J *^^:! J*^3 

rs ^ ^ ^-^yi 


f I t I * •• ’ *.’p 

^ Ai 5 JLiw^isak JLLukO 

V S j»jJ^ 

VP * I r SiJj lJjJ: O jC jj-«o 

t S «3ii Ajfy ^ 

yjyu tty*jtLo f^ye 

r-^,UJf ^ 

r*i «PA jiiyo ^ ^ j^iyo 
yic i^jAJiJf j wttXCll itl f^yO 
P*1 ^Jf JLxXi^^SJ ^jLclA,UO ‘.Ji^^-^-l 

3jij0j ^Lol ^ ^ Vllslxj 

*f*A * rv ^Jt AiJldilsk. ^LLk>c i,:i»l.o 

f ■ • •■ 

11 ‘ Tl 

^4^tjt V i i. c l ^_^(aJI 1 1 ,Jgt 

Sd iLcLilf 

V A ddLl I 1 

JjL>/y IxJ 11 ^l^Hf ySaljUO 

»*r «Pd 111 

idS^' j £r“ ( cs^ ) 

AV aLxxj 

f*v aJUI ^ ^IbJt ^jLc 


Expressions wrongly treated as verses of the Ooran. 

SH^yo c3 ‘'^ ^ aL^I ^yt 

f 1 r M ‘P « vr < 1 • « r I ^^boyi ^Ul Ayuo <3dUf &9jm 

j u^;^t ^ Jj 

^ ajJI jj isj^^ ^ Ail^i j ^ ^ ■* "* ^ 

rP Sj^UaJI rp yi x^Laji 
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mDEXBS. 


Verses of the Coran quoted wrongly. 

II, 145 

XXX, 10 combined with II, 260 




XXXllJ , 7 added 

IV, 187 combined with VII, 30 

^ {*} 

<lv 

XLIV, 54 U^y ^ 

I 

t • d- 1 • *1 

V, 60 j 

LX VI, 12 for ojLJIXj 

< rr * r* 

rv 


(CORRECTIONS AND EMENDATIONS OF THE TEXT. 


1>. 11, 

lino 

4: 

vA* 

for ,_ 5 a> 

read Lji 


99 

6: 

.. ■■'*4 

„ £i*o 

>> 22, 

99 

6: 

, , Aa* j 

„ AsvJ 

„ 2f), 

99 

3: 

,, Aa+J 

,, A».J 

32, 

99 

2: 

.. 

„ ajIU 

>> 

99 * 

3: 


„ U 


,, 15 : after insert a reference to footnote (’ ) 

t35, ,, 11 ; in cancel the tanwin. 

41, footnote, last line : for XXXVI, 11 read IV, 62. 

45, line S ; for read (j2.5LojT 

>j 13 . ,, a 

47, „ 2: „ ^ 

48, ,, 2: <3iaJ „ aacuJ 

51, „ 1, beginning, read: )^y b')j^ U^yo ^ 

,, „ 9, after Mu’min-Shah insert: 

53, ,, 15 : for read 

56, ,, 17 : ,, ,, 

,, ,, 18: ,, yt^<\iiread ^ 

58, * 4 : ,, ,, 

63, ,, 14 : ,, Aanii ,, 

,, ,, 18: ,, ^ jb „ tsA b 

66, ,, 2 : „ ^ jtU-ob isSy'i ^ read 

68, „ 7: „ read 

10 
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EMEiirDATlONS OF THE TEXT. 


P. 76, line 13: for read 

„ 76, „ 6: „ 

,, ,, ,, 17 : ,, ,, 

„ 82, lines 17-19 : for variants see Translation, p. 77, 

footnote 2. 

„ 92, line 12 : for read 

,, 95, footnote : for rr read rr 
„ 98, line 7 : after insert Jj» 

,, 99, „ 18 : ,, ^^>0 ,, 

106, „ 11 : for o^XJU uJXo read viuyCix ^ uJlLc 


1 1 (end) : for read 


13: 

for read 


9: 


read 

16: 


JJ Oac ^ j \ 

17: 


? J WWW 

4: 


„ oU^ix) 

18: 


Uf Uf 


Translation, p. 16, footnote 1, second lino: instead of 
Hasan 6. ‘AU read Zaynu'l-^dbidm. 

Translation, p. 22 (line 28) and p. 25 (line last bnt one, and 
footnote 1): for ‘Abdu'l-Mmidf roml ‘Ahd Mandf, 




• t» f m y*' 

tu *" ” ^ ■y y 

y^l»y''Q--y!>j^^.>^^^^‘-^^Ui^)^lyjJy'-‘^^ 






^3 1 (p i ijxf [/k/^z^ytC^^jjt 

>j:^^y^ttl^3y^ Ji^UjL^jJf 

i Jrfy i'.>Ay ^ ^ ^ 

,^5)^li. j<Jj 1 

UuUtj 

3jh9i^’j[^j3jy3^^^J^lfjl!/(jl^Jyj 

’ “ ' VyXr^.. 






it£> *-^j; O jL^I 

JoUJ'-Lip 

^j^'jJ.y)/jiJ^\^i>bc}UUi/^^ i; 

_5 I 





” by)C>^l 

^ iX' * *^M / ** ^ iC' ‘ 

_ i^,c^;riSr 

“ ’--I ‘’“t’-f i^'' f“^‘\. 


/•' X ^ ^ ^ 

lih^Lfi^ijx'L l/Xt-<J^ IUj UjI^j Ul 







y/y J 



j j;^y Lt^f '^J 

J^cJi^(/^/'(}'Y‘^^'cii((d‘^-^'d^^ 

J^^hl^jLf’jjfljyl/ y^ly h/l'!/ (/'j;dj^cJl^(/'^J^(f'Lr‘ 

^ * y M * 

‘ij^^ij^Jicf ‘sj^Mfj^i-hhcfj 
jh iij}JsjU^t>J^x>?>J^M>’hjC,>^j 

JXUi ljCiiZ>^0-^0-^( 

j*Z»y^ q) iyi,) 

J uji I i{jj/j i y »-* lii^li^cjU 



. ^ v' ^ ^ ^ * ' •» * 

^ <J^i/^ >^^J>3iJL^/’‘^Hf'^(j^lt>hJl U cj >i-*4? 



** ^ ** i t"*'^ 

iZ)o^h^r^ji iv^ijt aJ^ (66)^^^4/j</*)fv/y/ai 



^!^i) 

V* '^ -V// > f* *1^^ -fsT’ 

^r*' ^ \\[':\':\fii''^'^.\\r.A\.i /t 


Li ijlji^L^tA:/ 




tib^i r^i) y.y^^jly^/fjy''^^. 


* • i^'v • 1 ^ * 

y J . " “ p . ' 

wU-^^y<;/^y *7^ f!/ ^ 

) ji^j 


j A a 


<i9(}^3^jih2jj\i]i_jhfJ^i/^y>^tJ^iii^yi^^^^d^lS^t 

y ^ 

(4 ^ /C^iH/yoi IH ^ f ^ ^ 



i/>3 fc— **<» L^' 



(^) Ji0Uf^^cJlJ^Qjh»Lj(^i/'fjj 

..' I y <. • -rJ ' 

^ *'£^'1 lilt *^♦-^^-^<'''* 1 - ! ^ 



J>'hi^yCjly/cJ ‘-'V' 

^ /* ** 




(7) i^lf'^hjyuJ AJ V'C't/ 


4^ 

""r 

Oi' 




i » • 




0 

^ ( * J •* y 

{^j) A — 1/ E/^ 

j^ijjyl ti J^yjy f Ilf ^ 

A3i^>! ' ^>: j/ 

' . * . ' . ^ rf / . . *. 

iS-ijOi 33j(^{^J^J»JJihjj^}iy\ 


r^ 


(A) pL^i f'f ^hi 



^hiiyAi^ijiiij^j^SCfiJiijJyi.cM/Si^^iijii 

J **>*** 

/t^Lfir^^O^sM i^(f<j:-<j}j^JijLy^yjij:^i^^^)iJ^rjU!,}/' 

** ^ j* ^** V 

Krur^*^^'^ 

I M 4* ' y r ' A * * ** ' ^ 

•', • T •*T *y ^r***»*^ 


C 4 7 )^ ^ i ^ x/yVoi* 





*^.i f ? - ^ ^ ' a *A ^M I- ir r /^f//. .-I 


-? a-j> l^-’cr •'Z'uzty: 

<^tJ^0\,jj\m^^y^^^<mf^S'j( ^ 3 ^lo* 

/yjLoj/7 l^/ajl* L 

(35) ^/oi* 




aJ't " "i »* T^‘, - / •'V 

** ** Cli*^ ** 

• * ^40 ^ ♦*✓ J*j 40 • 





^ w W V/^ 

Jij 9 <fi^ if^iJ^ OJ'^i;b--^)jLj’^j/(^j/ij^j li^ Ui^fj 


^ m* ^ **/ ^**j,*«* ^ ^ t0 * 

O c^ ^ ^ ^ ^ (/<j/ h 

ij ^jMjCjjSyl 

j j ^ 


^ } I I y ^ ^ y * y* 

‘cjiiy hjio yyys t^jj iJ?f 

( • ^ y’ * ^ y * * 



(Be )JlJl»^y'jl r'a -/ a£j (l4)^/^iujr’yi X'l at {Zo)Jl,yJI ii/^JiJloL 

at 



h !> it 

* y V ' 



' ' ' V ‘ ‘ y ‘ " y 



(yy) 

(2o) fyjhjf'js I- ^h'laC 


(1) l^iijr’j) ff-. e£- 




f 


sjljJ *c/. ^ 



^Sojbj 
I ^Uiil J 

Iq; oJ I ^ 1 ^"!i) l4^i- 

Ot^ ^ vi^ a)^ (Jbjy^!/^3'\' 

i 3? ib ‘-^^^>^ -s !^blv4^1'^,!ii3^UJi/ 

> /> Jy / /> (/j ^ 3^’ tc/f ‘>^L)Jl;^b 


^'^'>lJ^iLy'}irr !l^(3Z)t,j^ilyiAj'jt at (3oy,Jli'jy'Jir^i^ 




\^\ »biL> 

ijJJf ijy^i^j 


^jij 

' ' ' -V^ii 


j/irCh ‘yJ'J^''u^l>‘lr^ijt:^Y^ 


C^/oii/(J> tfr" yrj cd^ 



^hLjl ^JJ^Jti3 

^/jX!s 

I y b“ '^u 

*h ^ * •* 

Ljyjjfif hj y>Lj cJ 

^ 4 » y 


(41 ) CJ^ijy'j! e, r jr/y' aJ^ 



44^ / 

4ipi^ ^ ^ ^ A 

^iiijhijji^b}^ ikj 0 C0f0 lJi^jtJki0iy0j^0iy iij^ 

X5 ✓ f » y ^ y yiy 

O^ ■> ^3yj-/^j iy 


•f/ijy ^jCfUa^, iny^^>^c} i0 

^Ua3 i; J j i!} Uj </> iJ^>tjji 

15 )Jl!jyJl(yot‘^MfX (6)MiSr'j‘i irr f ^)^/i>'j<r/ r^<}vt/<at 

'Ai)yit^r'ji^ri'^i *^(5)^U(eW><}#.v/y/a5 ^24)>/^/*V'y' r’fgljioi. 

<^li»ViJji<^^l/\po^ (57)*j^tijr'Jl rXo^i- 







^4 




. V <>^f . . ,4 ^ '‘U - 


. “y ' ‘ * ^ a J J * 


(Kr#'/y -'f ‘^'c^?-'* — w 

‘^}U4JJ; /if 

"* ifr » ^ ♦ X ^ 

't/j^ 

C 2 ^)b^hjyJi )v ( 4 ') f’L^hyjr^jf ^ {Z)»^ici/j</f 

K^ljioia (lA-l/Pllrifl r'Ailo^(l)^liy'Jl fAfiil«£'ji^iC>^lC/t^J'!^J'ljyii>* 

(ihJj^Jl^r'Jt 






V v > “ . 

* ^ * t* m* * •• • yi 



9j^jJ VQ v>if i«v J 

JiJJ_jA;_)i (JU) hyJ 



l^i)jjytyyblf-f£0la}>(7)‘-^‘/'Ul>yr'yl r'* (5) lyO'^i/j'yl 


(iiO)^hjj^JlJi>^t «£^ ai (3B)<^l}-j)l!'^j^Jt vJji «)!b 




'iplCjl^iS^iy^J i w'rT‘^fc-^^'<«^/</.>ti^ 

1*1^ 'l/ •* * ' y * * 

J VV ' /"'♦A-.-* i /'.." 

L- ./ -•• .. ^.. 




i7)J>t/'tH»yyJ> r- sOiel (4)*t>/#V></«> ^'-z*' 



** • y r * «*♦* 


U)r 


' V*^ ^^^J.f-Ii ijj^i H 

y» * • i ^ ^ ' ♦ •• 



^JJk^J 




' J \ ' ^ . yJ 










(S6)ojiJ^ii,yJi ‘I s^wi- 





r ^ - 





-*• I ^ ^ * 


. V ; « X* " 

/ 7 ’* . 

(yJ> ih^fj^j Cjy^ 


(7Q)^\^9jjr'Ji ff -/aL 







()OdL lily 

jjL^ L-fl^ h ii^y(^j^i,,/’~>^iy}j»h.^i^if“‘'*{y^ljibj\i^j^,^jliyj 

t a' / ^1. 

j^jy ijiyA h ^O ^ 

SvZy^J ^ ^ 

stjuyo dy i^C^/.iJ^'t^y^C/^iJ •^c^t;/i.--<^i^>j 1:>^< 

*t j ♦* m • , •» * if 

'^f 

^Jif'itiLi iyi'il/'uL AjUi^itiLitl ijii liici^liALihiJ.t^^^ii 


^^^jjLj^ijI^j^jij I'ci^Aly }JJh^^^fJ^lJAj^^lf|y^f^3MJ 
■^^^^^/'i3^-jf3d0>jys^J\j,y\h3j>ij^\$^A^\i2ii3\i3\» 

J^,0 ^t^^y3J^^/3Ah^lli^j\^d;3Q}l i/3iJdlAA'^jl 

*y)^-* \^i/33f 


(Z ) »Ji^tijj<ft ^fyf ^ 





bJ[ijr^iJs^jiBj'^(S>j^ It Ij-C-' 

JA>J 











^y'^ 'o br^^c^ lojj ^JUi *0 y '/a^(/^.^ 

^ •** * # ^ ** ** ^ Q ^^9^ 


/ 

^ '' * ’t 'i.-^-^‘\( - I./ 

” ^ ^ ® Ui ij j l^yt» 

(ile.- fcj §AI,45 i^'lj A^i^-^l 

‘lit>^fii'>-’if^‘ai^'i>ia)iii>i>'ii:>^Ji(SWji}ij3h(^: 




(Si*Ji>fj^^l*’-Ma^lAi)^lfyJn./c£>(t^^ nMe^ (Z3)C3j^ilj^Jt ffXcL 
(i> }3>/e,x:;/ i»i {H)tL*j}iij-^)^f‘‘Jjidt 








V. ‘ V ^ ^ V y . . . -.^1 


}yj 


c5i!i)J I 3 l^t>3i>^Je^l!3iA^^ 

y /( // j i/j d^ l^jiaii f 0^3 jjv..tfai> 

■> ii/y <o!> 1 0 >-i!> J 

y / t^j*cjy,.f i ly^J i<f*jj hyj j Ifcl^y^U c'Zy’^^L 

' !✓ * ’ ’ yt y 

^tjhj, U^^uWIc^h JL>yhJ^y^;|l^ >J>'jy(f^i(/L//jJjy(j[^^, 

o \.J^ Cs'jXij,/Cie»C) tj>^/ 

“‘(f ^y» " /^ 





.♦/' ^ r j ( 0/ f ; ; r 

Lih^jJuh f lAi'ji J^Uj^J 


* T^y' 'O^ u^ y^ouy.o’y.K r 

^y^y^d-y 



** * ^ ^ 




> 

/ 


w/yV/J^' 

(C^J kl^hj.lJj^lstjji^^j ^^iy-i!^3F->i^’(}^J^yi^\ 

c5®^ 

^ l*/j^ >4a{ 

jy- 

« • 

^ ^ I cC jiy 

^yS^Sy yy-^A 
^ «• 

Jf^c^l^> C/I^ 'Jf^JU^ij, f 
cJ It 1 ^ Cjjy <i I j*3^ 



* m * 
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